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The first chapter of the thesis deals with some 
discussions, which are to be considered as an 
introduction to the main topic. Since the main topic is 
of a comparative nature, first of all an attempt has been 
made to define and discuss different aspects of this 
discipline. Conditions necessary to be observed in order 
to achieve desirable purposes in such studies are 
described and some problems, which arose in this field 
during the two past centuries due to not taking into 
consideration these conditions, are also dealt with. 
Secondly, necessity of taking up this kind of 
comparative study, the prevailing global crisis and the 
need of achieving a more spiritualized world is 
explained. Thirdly, the importance of a comparative 
study concerning the perfect man in the Iranian and 
Indian traditions is expounded. Finally - the two 
traditions which have very rich and spiritualized 
resources to deal with such important issues and can 
offer solutions to the present man's problems and crisis 
in the world has been discussed. In the end, the brilliant 
connection between India and Iran, which could raise 
such brilliant thinkers as Al-Birouni, Dara Shikoh, etc. -
is dealt with. 
In the second, third, forth, and fifth chapters 
perspectives of four thinkers belonging to the Iranian-
Islamic tradition on the one hand and to the Indian one, 
on the other - namely Mawlawi Rumi, Mulla Sadra, Sri 
Aurobindo, and Swami Vivekananda respectively-have 
been thoroughly discussed. 
In all chapters, life of the respective thinker and the 
social, cultural circumstances of his times are briefly 
discussed first. This discussion may in turn indicate 
such socio-cultural grounds that influenced their minds. 
Secondly, some of their main, fundamental thoughts 
are dealt with in a glance. 
Thirdly, such principles of the thinker which play 
key roles in forming the theory of the perfect man in his 
thought without whose knowledge one cannot 
comprehend that theory, are discussed. 
Some of those principles concern man himself such 
as levels of man's soul, man's being made of soul and 
body, the ways by following which man can attain 
perfection like Yoga man's ultimate goal, and so forth 
while some others are concerned the outwardly world -
although they concerned man but not directly-such as 
the ultimate realit , distributions of attributes of 
perfection in the whole world, the relation between this 
world and the world to come, the goalseekingness of the 
universe, the process of Descent and Ascent or evolution 
and involution in the universe, and so on.And finally. 
The Perfect Man and his characteristics such as his 
being God's vicegerent; his being the manifestation of 
God; his annihilation into God and his subsistence by 
God; his being the purpose and ultimate cause of 
creation; the type of his power, the way he looks at 
himself; the world, the society, and God; his being 
intermediary of grace of God to the world and people, 
and some other characteristics. 
The sixth chapter compares those great 
philosophers, thoughts, to show their similarities and 
differences. Interestingly, this chapter indicates that 
similarities are more than differences. 
In the end of the thesis, the Bibliography has been 
given. 
It is hoped that this comparative study should be 
treated as a step in enriching the connection between 
Indian and Iranian cultures and as an approach to the 
ending man's contemporary crises. 
THE PERFECT MAN 
A COMPARATIVE STUDY IN INDIAN AND 
IRANIAN PHILOSOPHICAL THOUGHT 
M/'^> T H E S I S 
SUBMITTED FOR THE AWARD OF THE DEGREE OF 
©octor of ^I|iIos;opI)p 
IN 
\ < \ ^ PHILOSOPHY 
<3L BY 
S. MOHSEN MIRI 
Under the Supervision of 
PROF. MUAAMMAD RAFIQUE 
DEPARTMENT OF PHILOSOPHY 
ALIGARH MUSLIM UNIVERSITY 
ALIGARH (INDIA) 
2000 
V^^ 
i ( Ace. No. 
u.n tfnr'-^ V ' 
T5332 
Mohammad Rafique 
Professor of Pfiilosophy 
DEAN 
FACULTY OF ARTS 
ALIGARH MUSLIM UNIVERSITY 
Aligarh-202 002 (U.P.) INDIA 
External. 0571-400174 
Phones Internal; 400926 (Extn, 337) 
Dated 24.11,2000. 
TO WHOM IT MAY CONCERN 
This is to certify that the thesis entitled " The Perfect 
Man, A Comparative Study in Indian and Iranian Philosophical 
Thought " submitted by Mr. Mohsin Miri is the result of the 
original research work carried out by him under my supervision. 
The thesis is complete in all respects and is fit for submission 
for evaluation for the award of Ph.D. degree in Philosophy of 
the Aligarh Muslim University, Aligarh. 
(MOHD. RAFIQUE) 
Phone (Resi.) : 0571-401466 E-mail (Off) deanf@nclb.vsnl.nGt.in E-mail (Resi.) : seemi@nde.\/snl.net.in 
IN THE NAME OF GOD 
ACKNOWLEDGEMENT 
I take this opportunity to express my deep sense of 
gratitude to my supervisor, Prof.Muhammad Rafique, Dean, 
Faculty of Arts, Aligarh Muslim University, Aligarh, who has 
taken great pains in guiding the present thesis. I have greatly 
beneflfited from his erudition, constructive suggestions and 
inspiring guidance. I have great pleasure in expressing my 
profound sense of gratitude also to Prof. Jalalul Haq, Chairman 
of the Department, and other respected teachers. 
I am obliged to the Aligarh Muslim University, Aligarh 
for all help and kindness to me without which I could not have 
completed this project. 
( S . MOHSEN MIRI) 
CONTENTS 
Chapter 1 : Indo-Iran Cultural Relations and Comparative Studies Page 1 
1.1 Comparative Studies in Philosophy and Religion 
1.2 Necessary conditions for a comparative study 
1.3 The necessity of comparative studies 
1.4 The historical Background of modern comparative studies. 
1.5 The Necessity of discussing Perfect Man. 
1.6 The Necessity of comparative study of the perfect man from the Islamic-Iranian and 
the Indian viewpoints. 
1.7 A review of Indo-Iranian cultural relations and comparative studies 
1.8 The Historical Background of discussing the perfect man 
Chapter 2 : Mawlawi Rumi Page 34 
2.1 His Life and Thoughts 
2.2 The Nature of God, World and Creatures 
2.3 Levels of Existence 
2.4 The Constant Creation and Renewal of Ideas in the world 
2.5 Opposition in the World 
2.6 Distribution of attributes of Perfection in the whole world 
2.7 Evolution and Ascent of the Universe and Man 
2.8 The Relation between this World and the Hereafter 
2.9 Man being composed of Soul and Body 
2.10 Kind of man's soul 
2.11 Levels of Man's soul 
2.12 Purpose of Creation of the World 
2.13 Man as Vicegerent of God 
2.14 Man's attaining the station of Perfect Man 
2.15 Annihilation into God and subsistence by God 
2.16 Characteristics of Perfect Man 
II 
2.17 Perfect Man and the Society 
Chapter 3 : MuUa Sadra: t'oqe 78 
3.1 His Life and Thoughts 
3.2 Self - Evidency and Necessity of the Essence of Reality 
3.3 Principiality of Existence. 
3.4 Gradation of the Essence of Existence 
3.5 Cause and Effect relation among Existents 
3.6 Flow of all Perfections in all levels of Existence 
3.7 Levels of existence 
3.8 Trans - Substantial Motion of the Matter 
3.9 Goalseekingness of the universe 
3.10 Material generation of the Soul 
3.11 Speculative and practical faculties of man's soul 
3.12 The Four Intellectual Journeys 
3.13 Characteristics of Perfect Man 
3.14 Perfect Man and the Society 
Chapter 4 : Sri Aurobindo Page 123 
4.1 His Life and Thoughts 
4.2 The four theories of the nature of the Ultimate Reality 
4.3 Hierarchy of existence 
4.4 The Process of Descent and Assent 
4.5 The Three Transformations 
4.6 Characteristics of The Perfect Man 
4.7 Divine Life 
4.8 The Personality in the Perfect Man 
4.9 Integral Yoga and its role in perfect Man's realization 
Chapter 5 : Swami Vivekananda Page 167 
5.1 His Life and Thoughts 
Ill 
5.2 The Ultimate Reality 
5.3 World and Creatures as real things 
5.4 Maya and its Role in the world 
5.5 Evolution and Involution 
5.6 The World is Purposeful 
5.7 Nature of Man 
5.8 Soul and its Perceptions 
5.9 Man's status and his relation with God 
5.10 Man's Ultimate Goal 
5.11 On the Way towards God 
5.12 Ways of realization of The Perfect Man 
5.13 Characteristics of the Perfect Man 
5.14 Perfect Man and Society 
Chapter 6 : Comparisons and Reflections Page 219 
6.1 The Essence of Reality 
6.2 Levels of Existence 
6.3 The Evolutionary Journey of Existents to God 
6.4 The world of creatures aims at God 
6.5 Composition of Man's soul and body 
6.6 Conceptual characteristics of Man's soul 
6.7 The Purpose of creation, necessity of the 'Vicegerent' i.e. Man 
6.8 Wayfarer to God 
6.9 The Perfect Man as the mediator in God's grace 
6.10 The Perfect Man as the perfect manifestation of God 
6.11 The Perfect Man's knowledge 
6.12 The Perfect Man's Power 
6.13 His Resurrection in this world 
6.14 The Perfect Man is not influenced by changes 
6.15 Taking into consideration both Materiality and Spirituality 
6.16 The Return to God 
IV 
6.17 Annihilation into God, subsistence by God, and subsistence of Personality 
6.18 The Perfect Man and the Society 
BffiLIOGRAPHY Page 271 
CHAPTER 1 
Indo-Iran Cultural Relations and Comparative Studies 
Studies in Comparative Philosophy and Religion 
To define a comparative study, we may say that it is to place different 
religions or philosophies of the world together whose comparing and 
contrasting may bring about a reliable estimate of their respective claims 
and values' 
Necessary conditions for a comparative study 
1. A fundamental, important condition in comparative study is to feel 
sympathy with the subject of research. For, should the researcher not 
approach the Religion or the cultural systems subject of one's Research 
sympatric, we could not count on the result of his work. For instance, a 
school subject of research may have in addition to rites, prayers, and 
religious ceremonies a deep, spiritual mysticism as well as manifestation 
of that school in some aspects of some personalities - phenomena could 
not be easily observed and understood. In such a case, if the researcher 
approaches the research and comparative study without any sympathy or 
preparing sentimental ground to understand sacredness which is an 
inseparable part of religions and religious cultures or in some cases 
without any common religious experience, he will not succeed in his 
research; for most of religious characteristics of different schools are 
connected to metaphysical, and sacred affairs. 
2. Another fundamental and very important point in comparative 
studies is that the researcher should free himself from any presupposition 
or positive/negative outlook concerning the subject of research. For when 
there is a positive or negative concern and/or love or hate regarding 
something, researcher cannot observe and study the subject scientifically 
and would not see its actual aspects. Thus, if the researcher treat his 
accepted viewpoint as the final idea considering the other party's 
perspective as incorrect and invaluable from the very beginning while 
putting his emphasis upon finding negative aspects of the other party and 
positive aspects of his own, the research would be useless without any 
valuable findings. Rather, he should play the role of a mirror reflecting 
positive/negative aspects of both sides while comparing them. He should, 
therefore, be interested in all religions or philosophical schools. It is, of 
course, a difficult question to be answered definitely whether one can 
achieve a station in which he has no presupposition or concern regarding a 
subject, but the important point is one's fiindamental attempt to be free 
from supporting any specific idea in order to achieve the reality of the 
subject of the research. 
3. Another important condition is that subjects chosen for the 
comparative study should play a notable role in that religious or 
philosophical system, otherwise, the research cannot achieve a desirable 
result. For, to study a subject which is not fiindamental in a religious or 
philosophical system but, rather, is a secondary factor will lead to failure 
in achieving purposes of a comparative study. 
To have a correct selection and to find specific status of important 
elements of the system, one should obtain a fiill knowledge concerning 
the set of those elements and their relation to one another. It is only in this 
case that, taking into consideration the status of those important element s 
in their systems, one can draft in the position of comparative study a 
system which is in conformity with those systems and can take us closer 
and closer to the truth. ^ This issue is so important that according to some 
researchers has priority to understanding common and different points of 
the subject researched. French Indologist Paul Masson Oursel believes 
that: 
"The kind of comparative understanding is neither common 
points nor different ones. The first case will lead to establishing similar 
rules among multiple facts and the second one only indicates specific 
principality of each experimental data. The governing principle is that 
similarity which reasons based on what is called in Mathematics 
'relation', which means quality of two relations and it means that the 
similar relation established between A and B is the same relation 
between y and z. Such an equation will bear non-homogeneity (whatever 
important it be) among A and y on the one hand and b and z on the 
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other and is not contradictory to that." 
4. Another point is that since man is a complicated existence who 
has some inner veils as well as inner experiences and the case is the same 
with his culture, philosophy, religion, etc., a frame and standard for 
judgment for a comparative researcher should be chosen carefully so that 
it can include and cover all of its different aspects. In other words, the 
criterion for judgment should not reduce different aspects of a system and 
its basic elements to one aspect, for in this case the research will not lead -
or even will not get close - to the truth. That is why we see that those who 
have reduced different aspects of a subject to a purely empirical or the 
integral method of research to the empirical method have failed to 
conclude correctly from their research. A study of later epochs of such 
researches on human beings, culture, and religion which suffer from the 
said problem can teach us a lot. Those empiricist researches - ranging 
from socialists who considered society as only a social phenomenon to 
anthropologists who treated religion as something concerned with beliefs 
and practices in a living community and historians who studied religious 
beliefs in terms of events influenced by such believers and such thinkers 
as Fuerbach and Frued who considered religion as a projection of human 
psyche according to which discussing God was in fact discussing man -
could not achieve the reality of man, religion, and their totality. Despite 
what they believed, man is not a one-dimensioned existent and it is clear 
that empirical methods can only take one dimension of man into 
consideration. Such one-dimensioned researches in the modem time have 
caused some crisis in knowing man. 
5. On the other hand, in a comparative study it should be noted that 
philosophical, cultural, and religious systems - and even man himself- are 
not abstract phenomena but, rather, are human affairs cormected with 
cultural, social, linguistical, economical, etc. facts and so Mircea Eliade, 
the great researcher in the field of comparative studies, says are squeezed, 
polyhedron, and flowing mixture of beliefs influenced by one another. We 
cannot, therefore, study those affairs detached from their grounds and 
conditions and in the meantime trust the results of our research. 
One may think that since any philosophical or religious system has 
its own specific, unique characteristics due to its inner parts as well as its 
geographical and historical conditions and this fact makes the 
comparative study an impossible attempt. But one should bear in mind 
that although that is correct on the one hand, religions have common 
factors within them on the other. By taking into consideration the history 
of religions and their common roots, their interactions in the whole 
history and the frame and paradigm of any religion we can learn that there 
are some common aspects in them. It should be noted, however, that 
some important points in the comparative study have been neglected due 
to personal, temporal, etc. limitations which should be revised and taken 
into consideration. 
The Necessity of Comparative Studies 
1. Comparative studies as a way for widening one's perspective. 
A comparative study would result in widening one's perspective and 
thought, keeping him away from narrow-mindedness and motionlessness, 
opening new, unknown horizons of spiritual comprehensions to him, 
freeing him from hate or fear from other perspectives, and Uberating him 
from personal interests. Such a study can make clear some points of one's 
accepted viewpoints which, were not obvious to him beforehand and in 
such points two different viewpoints can cover their enervations. 
Comparative studies would indicate that common points among people 
are not less than differences and open a way to the final unity. 
2. Comparative studies as a solution to modern man's crisis. 
Necessity of getting aware and familiar with culture, traditions, and 
philosophy of other people has been understood from a very long time 
ago and therefore a lot of attempts has been made in this connection. 
Cultural interaction between Indians, Iranians, Chinese, and Greeks is 
reflected in the history very clearly. Advent of modem time made such a 
necessity clearer. In an epoch that man supposed he can do a lot of 
valuable efforts, in order to offer welfare, and happiness to mankind due 
to development of technology and achieving more useful instruments, he 
faced some difficult crisis. 
On the one hand , there was a crisis concerning spirituality, for 
because of man's extra-ordinary efforts in order to make the material 
aspect of his life perfect, he had become heedless to his spiritual aspects 
and sometimes wittingly had negated them. Man whose essence was 
wrapped with the need to religion and connection to spirituality and 
because of his existential limitations such as anxiety, disability, running 
away from death, fear from absurdity, and mental disturbance due to the 
result of his deeds was essentially in need of religion and assistance from 
the non-material world, leaving and negating spiritual aspects is in fact 
negating his essence and reality. Disappointment, despair, and vanity 
overwhelmed man's spirit and thus caused fiindamental crises of modem 
man. 
On the other hand, while man was about to think that all problems are 
to be solved due to development in technolog, the French Great revolution 
and its unbelievable achievements ; ruinous wars such as world wars I and 
II, emergence of Fascism in Europe, the Vietnam war, and other regional 
wars which left millions of victims and great material and spiritual losses, 
destruction of the environment because of modern man's misuse of it, 
destruction of the families in modern societies, extreme welfare of a few 
and poverty of the majority while most of the facilities were used in war 
equipment business by big powers, and so on, ended all these optimistic 
dreams and human societies were perplexedly looking for a way to rescue 
themselves from these dangerous situations. Here, he commenced a 
serious review of his thoughts and doctrines which had caused such 
difficulties and realized that taking into consideration other people's 
viewpoints is a necessity. Therefore, some questions were raised among 
which were these : What is the meaning of life? How can we live with 
hope? How can w expect a better future? What are the values men all over 
the world live and die for them? What are their relative validities? Do 
other people and thinkers suffer from the same problems? If not, what are 
their values and ways of life which have offered them such calm lives? In 
other words, which solutions do they have in their minds? Why do they 
not think and act like us? Do they enjoy the values we enjoy? If not,why? 
What has made them content with poverty? Which cultural aspect of ours 
is stranger and which is weaker? Can we not have a reasonable interaction 
with them in fields of culture and thought and find an integrated, 
synthesized method? Do teachings and thoughts of different philosophical 
systems or various religions contradict one another? Is it true that the 
essence of all religions is one and differences are from their veils and 
scales? 
The only science to answer those necessary questions is the 
comparative stud>. Such a study can give us varying conception of man, 
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of his nature, and of values he cherishes. By filling the vacuum of 
spirituality and destroying despair, it can lead the humanity to a unity in 
which war, bloodshed, and destruction are replaced by peace and peaceful 
coexistence while finding better solutions for bearing difficulties of life or 
even changing them into felicity, joy, and a better life. 
3. Comparative Studies as a way to peaceful Co-existence 
Peaceful coexistence and sympathy among men, which is both natural and 
reasonable, cannot be actualized but on the basis of mutual respect to each 
other's perspectives. This fact has been constantly noticed by holders of 
different viewpoints and whenever is has been taken into consideration 
seriously, it has bom sweet fruits. 
In the late decades all men are almost aware, or can become aware, of 
what is happening around them due to extra-ordinary development of 
media, and this has caused every individual's personal world to become 
much more expanded then personal world of people who lived before. 
Thus, no nation or doctrine, no matter how great it is, can isolate itself and 
live separately in an island cut off from other parts of the world. In our 
time, the whole world has become a small global village in which 
individual's relations, even in the farthest reaches of the world, have 
become an inevitable necessity. In order to live in peace with others in 
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this small village, one cannot live with his neighbours without having any 
knowledge about them? The necessity of such relation, therefore, to 
achieve such knowledge which is requisite for peaceful coexistence has 
become much more important than in the past; we can even claim that 
having no relation has become impossible and this fact has made people 
realize such a necessity in order to know each other better and think about 
worldly brotherhood, peace, and ways to lead to them more and more. To 
avoid bitter experience of wars, knowledge of one another, in order to 
replace destruction of cultures and civilizations with interaction of 
cultures and values, has become inevitable. 
The Historical Background of modern Comparative Studies 
Comparative studies in philosophical and religious fields is an old branch 
of study on the one hand and is considered a modem phenomenon on the 
other. On the one hand, meeting and debating ideas of some ancient 
Indian and Greek philosophers in Greece, India, and Persian Empire or of 
some Buddhists who entered China on the one side and Conflicianists and 
Taoists on the other may be considered as a comparative study and on the 
other hand modem philosophical and religious comparative studies started 
mainly at the end of the 19th century. It seems that the starting point of 
such studies was questions raised by Max Muller in 1873 which were 
12 
followed by some other questions posed by Adolf F. Bastin, E.B. Tylor, 
12 
Theodor Waitz, G. Franzer, and Andrew Lang. 
The Necessity of discussing the Perfect Man. 
The necessity of such a discussion has become clear when we discussed 
modem man's crisis. Basically discussing man, determining his status, and 
his ideal situation is a fiindamental discussion in any philosophical or 
religious system - traditional or modem. Taking into consideration the 
perfect man, a man to be treated as a standard for all human individuals. 
Historically, man has always been looking for the perfect man and 
perhaps it has been in such a search that sometimes he called 
metaphysical existents and gods, legendary and mythical champions, and 
celebrated historical personalities the perfect man. We may say that the 
base for man's tendency to the perfect man is his aspiration for perfection, 
for limitedlessness seeking and god-likened ness, or going away from 
weakness and objectness. 
Another point is that the way the perfect man is expounded has a very 
close and fundamental relation with other perspectives conceming such 
issues as educational system, system of values, man's development, social 
sciences, law, and many other viewpoints about man. 
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The necessity of Comparative Study of the Perfect Man from 
the Islamic-Iranian and the Indian viewpoints 
The two above-mentioned oriental viewpoints have been deeply devoted 
to different aspects of man and being inspired by such revelational, 
inspirational, intuitional, and philosophical thoughts, man's nature has 
been surveyed. On the other hand, the marvelous existing analogy and 
sympathy between the structure of those two thoughts increases the 
necessity of such a comparative study. 
Asceticism and mortification vigor in both of them is at method which 
leads to salvation and prosperity according to which man's spirit would be 
freed from all belongings and would attain the station of knowing God or 
Jivan mukti. The substantial similarity between man and nature, the 
Beginning and the End, and God's manifestation in the world due to his 
love to manifest Himself in different levels of existence and world is not 
merely a similarity between symmetrical particles but in all things in their 
relation to the whole system and their cultural context. Historical 
background of cultural interaction of these two traditions, which would be 
13 
dealt with later, bears witness to that similarity. 
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The second aspect is that in any of these two perspectives alone and of 
course in their synthesis there is an extra-ordinary capability to solve 
man's crisis, for, both of them have successfully passed several crises and 
taken part in a variety of historical events. That is why the crisis of the 
modem man could not seriously affect these two viewpoints and they 
were able to solve this problem by using their own solutions. 
The necessity of comparative study of these two orders would become 
clearer if we take into consideration the phenomenon of globalization - a 
fact that may create more terrible crisis than previous ones. 
Of course, if globalization would mean preparation for discourse, 
interaction, and peaceful co-existence, it would surely be welcomed and 
efforts in its way would be enhanced exactly by efforts in the way of 
comparative researches. But as we know, globalization in its present sense 
only means destroying various horizons of arts, customs, traditions, 
transcendent values of human societies, spirituality, joy, and mirth of 
different cultures which is in full conformity with interests of 
superpowers, i.e., more control over economical, political resources; 
rejecting all other spiritual, cultural, and traditional criteria; and offering 
exclusively their own understanding,opinion, and style. 
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Naturally, responsibility of those thinkers who belong to such 
traditions and who try to preserve spirituality in the world from being 
dissolute in the process of globalization, necessitates co-operation and 
permanent mutual consultation . 
A Review of Indo-Iranian Cultural Relations and comparative studies 
It is quite clear that up to about 1500 B.C. Aryan people lived in Central 
Asia. Around 1300 B.C., migrating to Iran, a large section of them, 
indwelled there. Another large section took some other route and through 
Iran and then Afghanistan migrated to India. 
The two Sections started a new chapter in the history of human 
civilization. This geographical separation between the two sections, 
however, not only did not cause a cultural separation but, creating 
fundamental, strong connections through expanded relations in cultural, 
economic areas-enforced mutual interests. Comparative etymology and 
historical researches indicate that the two sections worshipped same gods 
in same ways. "Asura-Varuna" who was worshiped by Mitra, the Vedic 
god, and identified with Mithra or Mehr, the Iranian god. Special drink 
Iranian-Aryans drank in their devotional services called Heuma or Hum 
was a drink produced from a plant called Soma in Sanskrit. 
16 
Avesta which contains Zoroaster's teachings and Rig Veda which is the 
oldest existing text of Hindu's religious thoughts both exhibit more or less 
similar tendencies and reflective styles albeit common factors are to be 
found much more in Zoroastrianism and Mahayanah branch ofVedic 
religion. Specifications of social classes described in the Avesta are akin 
to caste system in Hinduism. Cow is treated as a sacred animal in both of 
those religions. Fire is honoured in both Avesta and Rig Veda. A good 
number of common points are to be observed in Mithraism religion in 
Iran and Buddhism. 
Images of gods worshiped in Iran too, such as Moro (Sun), Mao 
(Moon), Atshu (Fire), odu (Wind), etc., on the kanishkian coins is another 
point to be noted. Add to these the similarity between tombs, columns, 
capitals of columns and, inscriptions found from the era of Ashoka from 
the point of view of style, handwriting and moral concepts such as 
kindness to animals, Ahimsa, assisting other people, etc. It presents a 
17 
good example of resemblance between these two nations. 
In the era of Ashoka, when the expansion of Buddhism was considered 
as a very fundamental goal, so many Buddhist monks and missionaries 
scattered throughout Eastern parts of Iran, ranging from river-banks of Sir 
and Amu to river-banks of Hirmand, and built numerous temples. Thus, 
17 
Mani (217-277) founded Manichaeism through combination of 
Zoroastrianism, Christianity, and Buddhism. Numerous traces of the 
presence of Buddhism in Eastern parts of Iran are more or less to be found 
18 
in Persian poetry and literature. 
Similarity between some terms of Zand and Avesta (two scriptures of 
19 
Zoroastrianism) and Sanskrit terms is of a great importance, for 
instance, let us look at the following couples of terms: 
Zand-Avesta Sanskrit Meaning 
Mazda 
Zasta 
Div 
Endar 
Ahura 
Hum 
hapta 
hena 
Mithra 
Mahad 
hasta 
Deva 
Indra 
Asura 
Soma 
Sapta 
Sena 
Mitra 
name of a god 
hand 
name of a god 
name of a god 
god of life 
an enlivening p 
seven 
army 
name of a god 
It is clear that they differ only in one letter. 
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Sasanid emperors who were exponents of Zoroastrianism and played a 
remarkable role in the expansion of Pahalavi language and literature also 
paid attention to the Sanskrit literature a fruit of which was a translation 
of Panchatantra form Sanskrit into Pahlavi entitled "Kalilah and 
Demnah". There had been a close relationship between Iranians and 
Indians in that period. Merchandise were imported and exported by ships. 
Exchange of envoys is reported in that epoch. This relationship is well 
reflected by the drawings on the walls of caves of Ajanta. The Indian 
game chess and Insian musicians were very popular in the Sasanid 
court. 
The mile-stone in the comparative Indo-Iranian studies in the 
researches done by Biruni who traveled to India in the first half of the 
10th century. Biruni, who was a great scholar in the Islamic philosophical 
and Empirical sciences, could compose his valuable work "Tahqiq Ma 
Lil-Hind (known in the West as Al-Biruni's India)" through learning 
Sanskrit; dialogue with scholars, philosophers, monks, masters of Indian 
literature, and various groups of people; his own observations; and 
studying Indian sources. This book whose composition ended in 422. A.H 
is a comprehensive report on Hinduism, Indian philosophy, sacred 
literature and epics, astronomy, customs, geography, history, and law 
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which consists of 80 chapters and produces very valuable information 
concerning the said topics. 
The social relations between Muslim Iranians and Indians were 
remarkably improved and deepened in that era. When Muslims reached 
India, they were impressed by Bhakti movement in southern ports which 
conquered northern parts later on. That movement expanded more in 
parallel with the expansion of Islam in India and the presence of Sufis 
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especially Iranians. One of the most famous persons who had a great 
influence in the growth and expansion of that movement was Kabir or 
Kabirdas (1415) who was bom into a Hindu family but grown into a 
Muslim one. Being familiar with Islamic Sufism and its terminology, 
Kabirdas who was a follower of Ramananda, who was in turn a follower 
of Ramanuja and an exponent of monistic ideas, tried to create a 
conformity between Islamic and Hinduistic concepts and make them 
compatible with one another. In his poems, he identified Rama with 
Rahman and Rahim, and Kaba with Kailasha (the mountain Shiva is 
believed to be residing). His influence on those who came after him was 
so deep that Rabindranath Tagore (1861-1941), the outstanding Indian 
poet and philosopher who was impressed by the former, translated a 
hundred of his odes into English. Nanak (1469-1538) was another 
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follower of Kabirdas who was so concerned with the teachings of his 
master that made an attempt to bring Islamic and Hindu concepts closer to 
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one another. 
The movement of translating Sanskrit and other Indian texts into 
Persian and vice versa was an important factor in comparative Indo-Iran 
cultural studies and could introduce new ways to discover unknown 
horizons of culture of the other part. That movement culminated after the 
reign of Akbar Shah: a period called by some scholars golden-era of Indo-
Iran cultural relations when some adept, hard-working geniuses in 
mystical-religious studies dealt with discovering some other angles of 
Indian culture. Such masterpieces of religious and philosophical literature 
of India as Mahabharata, Ramayana, Bhagvad Gita, Atharva Veda, Lila 
Vati, and Panchatantra were translated into Persian by Fayzi and his 
brother AbulFazl, Abdul Qadir Bedayouni, Ibn Abdul' Latif Hussaini 
known as Naqib Khan, Mohammad Sultan Tani Sari, and Mawla Shiri. 
Although that spirit of exploration declined in the Jahangir period, in the 
Shahjahan era flourished again. Prince Mohammad Dara Shokuh (B. 
1615), the elder son of Shah Jahan, appeared and translated fifty 
Upanishads (thirteen old Upanishads and the remaining of other ones) 
with the assistance of pandits and entitled it as Sirr-i-Akbar or sirru'l-
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Asrar ('the greatest' or 'mystery of mysteries'); the book was translated 
into Latin later on. When Shopenhauver, the outstanding German 
philosopher, read the Latin translation, he was so impressed that he 
declared the significance of discovering Indian thoughts as important as 
rediscovery of Greece by the European culture in the 19th century. Prince 
Shokuh had some other works such as translation of Bhagvad-Gita, and 
the important book "Majma al-Bahryan" in Persian language. The latter 
which was written in 1656 makes a comparative study of the religious, 
philosophical, and mystical concepts of Islam and Hinduism was 
translated into Sanskrit (entitled 'Samudra Sangama') and then into 
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English and French. This book which consists of 22 chapters deals with 
the Indian culture concerning such topics as the five-fold elements, 
senses, spirit, the four-fold worlds, sound, light, names, prophet hood and 
authority (wilayat), the world between death and Resurrection (Barzakh), 
Resurrection, Salvation (mukti), day and night, limitedlessness of cycles, 
etc. For instance he identifies Maya with love in the Islamic Mysticism 
and Brahma, Vishnu, and S'iva with three angles in Islamic culture 
Oft 
(Gabriel, Michael, and Israphil). Dara Shokouh played a great role in 
the process of improving comparative study of Indo-Iran Religion by 
presenting such books. 
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During the reign of Sultan Zainu'l Abidin Kashmiri (1420-1472) the 
story of Joseph and Potiphar's wife (Yousuf and Zoleikha) from the great 
Iranian mystic and poet Maulana Abdar-Rahman Jami was translated 
from Persian into Sanskrit. Girdhar Das Kayesth narrated the legend of 
Ramayana from Valmiki in his Persian poem in 1036 A.H. and called it 
'Mathnavi -e Ramayan'. Amara Singh translated an epic from Sanskrit into 
Persian in 1117. Amara Prakash Makhan lal Zafar translated the life of 
Rama from a book called 'Rama Asvamedha' into Persian and called it 
'Jahan Zafar'. Shankara Bhashya which was a commentary of "Brahma 
Sutras" written by Badarayana was translated by Lakshami Narayan into 
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Persian and called 'Hadai al-Marifah'. 
On the other hand, Khalid Barmaki, an Iranian vizier of the Abasside 
Caliph, Harun al-Rashid who was a grandson of a great Buddhist monk 
'Nava Vihara', tried extremely hard to influence the said caliph and in this 
connection ordered a good number of Sanskrit and Pahlavi texts to be 
translated into Arabic which was the language of science, philosophy, and 
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religion in that time even among the Iranians, 
The Eastern parts of Iran whose familiarity with Indian and Buddhistic 
thoughts is mentioned earlier became a canon for the growth of the 
earliest great Persian poets such as Hanzaleh Badgheisi, Rudaki, Onsori, 
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and Firdowsi. Since some great thinkers, mystics, and pliilosophers were 
also from tiiat region-sucli as Farabi, Avicenna and Aburayhan - it could 
naturally be inferred that they were familiar with the said thoughts. 
This familiarity and exchange of thoughts is to be observed clearly in 
the works of some Iranian thinkers. For instance Mawlana Rumi, a great 
Iranian mystic and poet, narrates so many stories from the Indian culture 
and literature, such as the "lion and the rabbit", "the blind and the 
elephant", "the fox and the drum", "the rabbits and the elephant", "a 
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Darvish (poor man) who got really to die", etc. 
The trend of cultural relations between Iran and India not only did not 
come to a standstill but also was improved in the recent epochs, especially 
when Humayun returned from Iran and Iranian Muslim artisans and artists 
migrated to India. The fantastic impression of the relationship between the 
two nations is to be seen clearly in the drawings, calligraphies, gildings, 
numerous buildings, and music in India. Writing biographies, important 
historical books, and Persian dictionaries on the one hand and 
combination of Persian language to such local languages of India as 
Kashmiri, Punjabi, and Bangali on the other is itself a sweet story. 
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The Historical Background of discussing the perfect man 
Discussing the perfect man and his characteristics has seriously been dealt 
with in various ancient cultures, traditions, religions, and philosophical 
systems and is still in the canon of different cultures and thoughts. 
Although the perfect man has been designated in any of them with a 
different name such as God's vicegerent, Jivan mukta,the Philosopher,The 
Great man. The Master, Over Man, Super Man, Actualized Man, etc, the 
subject of discussion has always been the same. Here we deal with some 
viewpoints. 
In Judaism, Adam is known as the perfect man. According to the Old 
Testament, God created him likened to His face so that he would reign all 
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earthly existents and thus he is granted glory and greatness. 
In Christianity, and according to the New Testament Adam and Jesus 
are considered sons of God. Whatsoever the meaning should be, it 
narrates the full conformity of God and those two. On the one hand, Jesus 
purifies man from the sin committed by Adam through his being crucified 
and thus becomes man's saviour. According to the New Testament. Jesus's 
divine nature called Logos is prior to the creation of the world, although 
his bodily existence is after Adam. All beings in the universe are created 
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for him and in him. 
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In Islam, roots of the subject is to be found in some Quranic verses. In 
the story of Adam's creations, commanding angels to bow down before 
him (2,24), teaching him divine names(2,30), presenting those names to 
the angels who declared their ignorance and then their regret for their 
objection about creating Adam, Adam's being called by God His 
vicegerent on the earth (6, 65), God's blowing his spirit into him (15,26-
7), and also in the story of Muhammad's approach to God about which 
God says, " While he was in the highest part of the horizon: Then he 
approached And became closer,And was at a distance Of but iwo-bow 
lengths Or even nearer ; So did (Allah) convey The inspiration to his 
Servant-(Conveyed) what He (meant) To convey." (53,7-10) and so many 
other verses some signs of the perfect man are to be seen. 
The case is the same with some authentic traditions, such as what the 
Holy Prophet has said, "Whoever observes me has in fact observed the 
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Truth." What the Almighty has said, "My servant has not approached 
me using a better way than observing what I have made compulsory upon 
him. And my servant comes close to me by good but uncompulsory deeds 
so that I would love him; when I loved him I would become his ear by 
which he hears and his eye by which he sees and his hand by which he 
catches," and what Imam Ali has said about perfect men, "Knowledge 
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has encountered them with its whole face... Their spirits are hung in a 
high position while their bodies are in this world... Those are vicegerents 
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and representatives of God," and what he, himself, has said, "We are 
made by our Lord and creatures are, then, made by us." and ...so many 
other traditions. Using those grounds and approaching Quranic verses in a 
mystical way made by Muslim mystics gradually led to appearance of the 
theory of the perfect man. 
First assertions concerning this theory are to be found in the middle of 
the 3rd Hijri century when, as narrated in Qushayriyyah Treatise, Bayazid 
of Bastam (234 or 261 A.H.) spoke of a Sufi in whom God has manifested 
with some of his Names and thus has annihilated him into His own 
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essence. Bayazid called such Sufi a Perfect, Complete one. 
Then, Hussain B. Mansour al-Halladj (killed in 309 A.H. / 921 C.E.) 
appeared and according to a tradition attributed to the Holy Prophet 
saying "God has created Adam likened to His face" believed that Adam is 
created likened to God and thus he is representative of Him, mirror of His 
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Beauty, and His eternal manifestation. But the term "perfect man (al -
insan al - kamil)" is not found in his works. 
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Abu Muhammad Rouzbehan al-Baghli al-Shirazi (d.606 A.H. / 1209 
C.E.) was the next Sufi who looked symbolically at Adam in the Holy 
Quran and held that by treading the way to God, man can become the 
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mirror of God's Beauty as God's attributes were manifested in Adam. 
Next is Ibn Arabi, celebrated great mystic (638 A.H. /1240 C.E.), who 
using the same look at the story of Adam and man in the Holy Quran 
presented the theory of "perfect man(al - insan al- kamil)" with those 
same words largely in his books and thus calls the first chapter of his 
great book "Fusus al-Hikam" "A Divine seal of wisdom concerning 
Adami word (Fasso-hikmatin Ilahiyyah fi kalematen Adamiyyah) " in 
which he regularly uses the statement" al - insan al- kamil". 
Then, Aziz al-Din Nassafi (630-700 A.H.) called his book consisting 
of 22 treatises on Islamic mysticism in Farsi language "al-Insan al-Kamil" 
(The Perfect Man). 
Abdul-Karim Djili (805 or 820 A.H.) was the next mystic who wrote a 
valuable book on Islamic Mysticism in Arabic language called "al-Insan 
al-Kamil." 
It should be noted that Sheikh Mahmoud Shabestari (720 A.H. /1320 
C.E.) had also a notable influence on continuity of the theory of perfect 
man based on Ibn Arabi's thought. 
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In Indian thought, the perfect man is seriously taken into consideration. 
Atman as the perfect inner side of man who is beyond all changes and 
man when his return to Atman is completed in fact is at union with 
Brahman. He is God embodied on the earth. All perfections are in the 
inner side of man, and it is knowing those perfections and returning to 
them that will lead to the actualization of that perfection. In Vedas, 
Upanishads, Bhagvad Gita and other Indian sacred books as well as 
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Indian philosophical schools the perfect man is permanently discussed. 
In the oldest Upanishads, Brihadaranyaka Upanishad, this theme is to 
be found that, "In the soul or the self, it can be found the trace of all things 
to be looked for." In the very book there are signs of man's eternity by 
attaining Atman, the absolute annihilation of one's Atman into the 
universal Atman of the world, and Atman's attaining Brahman. In the 
Upanishads the story of two birds on a tree is narrated of which one is at 
the state of joy and satisfaction while the other is not. This difference 
causes motivation in order to attain higher levels. This example is given 
for men so that they would achieve higher stations as well as their own 
supreme essence. The shining essence is at once close and far. It is by 
correct action, correct deed, and inner perception that one can attain such 
a high level. 
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In the Bhagvd Gita this theme is to be found that, "The heart of a 
mystic who has attained the Truth is full of calmness and is void of 
anxiety. He would not be affected by joy and sorrow... He finds joy in his 
own soul and with a mind sunk in the Truth's remembrance would attain 
the eternal Lord and the Nirvana. They are ones whose souls are purified 
from any imperfection; who have broken the chain of doubt, have 
controlled the soul, and who are after all being's welfare. These are 
characteristics of those awakened who attain the Truth and comprehend 
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Nirvana." Such discussions are also to be seen in all schools connected 
with Jainism, Buddhism, etc. 
In Zoroastrainism and its sacred book Avesta, the most perfect man is 
Sushiant (meaning benefector). The goal of sushiants is to take people out 
from ignorance and bad deeds and to guide them to knowledge and good 
deeds. The greatest Sushiant will appear in the last millennium of the 
world (i.e. the year 12,000) and will destroy Ahriman-the origin of all bad 
things. 
In Yasna (19/1-4) it is said that Urmazd talked to Zoroaster before 
creating the world. It means that Zoroaster's spiritual being is prior to all 
material and non-material worlds. What Zoroaster can do in the world 
30 
because of his connection to God is called in Avesta as Khomah or Farreh 
(Arat Yast / 27, Bahram Yasht / 2, and Zamya Yasht / 79). ^^ 
As for Plato, the Perfect man loves wisdom much more than others, 
even if he is not a Wiseman himself. Such a knowledge and wisdom 
belongs to the Truths and Ideas and not to the sensible, formal 
phenomena, which are their shades. It is by this knowledge that the real 
Truth is somewhat secure from being affected by the circle of generation 
and destruction. The Perfect Man, in his opinion, can comprehend the 
essence of his soul through which he can comprehend the essence of 
everything and finally attain the closeness and embracing the real 
existence. Thus, he believes that knowing Ideas and Truths will cause 
man to have ascending approach to the man's own essence. 
Aristotle believes that the perfection of man lies in a kind of practical 
life based on man's intellectual(theoretical) aspect. He holds that man's 
perfection is a kind of intellectual life. 
It is in this perspective that we propose to deal with the concept of 
Perfect Man in the Indo-Iranian thought in the present thesis . 
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CHAPTER 2 
Mawlawi Rumi 
His Life and Thoughts 
Jalal al - Din Mohammad Balkhi, known as Mulla ye- Roum and Mawlawi 
ye - Rumi, was bom in 604/1207 in Balkh in the reign of Mohammad 
Kharazmshah.' His father, Mawlana Mohammad b. Hossain, was a great 
preacher known as Baha al - din Walad or Sultan al-Ulama, while at the 
same time being a great sufi/mystic with attribution of his sufi cloak 
(Khirgah) to Ahmad al- Ghazaali ? His lectures were so popular that the 
king, Imam Fakhr- al-Razi, and a multitude of masters as well as the vulgar 
used to attend them.^  Placing great emphasis on esoteric and mystical 
approach, he was not in favour of dialectical and theological arguments. 
Some clergymen, therefore, instigating the king against him which led to his 
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migration to Conia. Carryig on to deliver his lectures in Conia, he Uved 
there until the year 628/1331 when he passed away. 
Jalal al- Din , who was at the age of twenty five when his father died, 
took the latter's place at the behest of his father's disciples by issuing 
verdicts and delivering lectures." One year later, he met Sayyed Burhan al-
Din al- Mahaqqiq al - Termedi, one of his father's disciples who invited him 
to esoteric sciences and spiritual path: an invitation welcomed by Mawlawi.' 
This relationship with which Jalal al -Din followed Seyyed Burhan's 
mystical instructions and thereby gained some spiritual perfection, lasted for 
nine years until the latter passed away.® Being endowed with formal sciences 
and spiritual perfection and having numerous disciples and students, Jalal al-
Din met at the age of forty years , a dishevelled sufi called Shams-e-Tabrizi 
in Conia (642/1245). He was so fascinated by the latter that he abandoned 
all his disciples and abandoned entirely delivering lectures.^ dealing merely 
with Shams while composing mystical poetry.^ His full heed to Shams made 
his disciples so worried that they commenced harming Shams calling him a 
magician. Shams had no choice ,therefore but to leave Conia (643-1246). 
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The sorrow of separation from Shams made Jalal al- Din very impatient. He 
became so sad that he cared about nobody. 
Regretting their behavior, disciples apologized to their master. 
Consequently , Jalal al-Din sent his son alongside with a number of his 
friends to Damascus with some fiery message asking him to return to Conia.^ 
Shams came back , but he was harmed by disciples again and this time he 
left Conia for good so that they could never find any trace of him 
(645/1247). Jalal al -Din could not bear such a heart - rending situation. 
Thus, he travelled twice to Damascus in order to find his beloved , but sadly 
failed in his search.^" The suffering lasted for a long time and ended when he 
found Salah al- Din Zarkub seven years later. Despite being an illiterate 
person, Salah-al-Din could become a good substitute for shams. Ten years 
later, he passed away and Jalal al-Din looked for another substitute . Hesam 
al -Din Chalapi, a great sufi and mystic, was the one. He was a truthfiil 
disciple and a close friend of Jalal al-Din whose intimate relationship with 
his master lasted ten years and Mathnawi was composed by Mawlawi at his 
behest. 
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Jalal al- Din passed away in 672/1274 in Conia and was buried there-
considered a holy place, his tomb is visited by his vigorous followers 
regularly/^ 
Although Jalal al -Din did not compose a specific book concerning 
his ideas, his viewpoints are clearly expressed in his various books. He holds 
that the real existence belongs merely to God and all creatures including 
human beings have no independent existence. But it does not mean that the 
world, all creatures , and human beings are illusions and imagination; nor it 
means that human beings are determined and have no freewill. Rather, it 
means that the whole universe is a creation of God and human beings, being 
endowed with freewill and thereby responsibility, are able to take their 
responsibilities through trust in God. He draws an analogy considering God 
as an ocean and creatures as its waves and bubbles.He believes that all 
creatures, physical and ideal, are conscious and knowing. He holds that they 
are all due to God's grace and while having different states and degrees are 
all emanated from his supernatural essence .Human being's reality, which is 
too emanated from God's transcendent essence, sees the light of day and by 
taking steps from the solid towards the vegetable and then towards animal, 
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eventually obtains humanity and then returns to its origin - i.e., God - again, 
being spiritual, human spirit is free of matter at the very beginning of its 
existence ; but entitled to the corporeal body, it is affected by the material 
world. The spirit maintains this state until the death comes upon to take it to 
its original world: world of abstracts. 
Jalal al-Din holds that all creatures, especially humans, are one at the 
beginning and it is the fall to the physical world which makes them 
multitudinous and variant. He also believes that this world is like a prison 
for humans. They should escape from this prison by following the poverty 
while taking an ascetic way in their lives. This will assist them to become 
God's successors and representatives on the earth. By taking such a route, 
they can attain extinction in God, which is certainly different from 
incarnation. 
Despite Asharites who believe in fatalism, Mawlawi holds that 
humans have freewill in their activities in such a way that God's power is not 
restricted; human freewill is created by God. On the other hand, he believes 
that it is possible for God's servant to reach a state of ecstasy in which he 
becomes free from freewill due to extreme intoxication. 
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In his opinion, sufism is a travel in the path of truth, mysticism, 
ecstasy, and love. To take this path, one should become conscious and fmd 
one's own real identity. It does not mean to choose solitude. Rather, one 
should appear in the society and offer his assistance to others generously. 
Jalal al-Din rejects the idea of asceticism and isolation as a path towards the 
truth. On the contrary, he believes that to attain ecstasy and loving God 
while living among the people is quite possible. He attacks dissimulation 
and hypocrisy. Mawlawi considers the love as a natural motive flowing in 
all existents in the universe. He holds that it is on the basis of love that all 
beings appeared and were shaped. They will attain, therefore, God's 
proximity through loving Him and will finally return to Him as their 
ultimate goal. 
Spiritual instruction and povity is due, in Jalal al-Din's perspective, 
merely to the perfected - man. Such a person must exist in a certain period 
of time, for, being an agent in expanding God's grace , it is he who, like a 
ray of light, guides human beings toward their perfection. 
Mawlawi holds that the nature of all human beings is of the same 
reality. What has created difference and division among them is their this-
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worldly concerns and tendencies- in other words, their greed and cupidity. It 
is because of this unity of human's reality that Jala al-Din considers it as 
something beyond any specific place/^ 
Mawlawi's works are divided into two categories, prose and poetry, 
among which poetry contributions are of much more significance. His works 
could be listed as follows: 
1- Mathnawi; Containing 26.000 verses arranged in 6 volumes. 
2- Divan, e- Kabir or Kolliyaat - e- Shams; Containing his odes of 50.000 
verses. 
3-Quartrains. 
4- Letters (Maktubat). 
5- Fihe Ma Fih 
6- Majales -e-Sab'ah (The seven - fold Sessions). 
The Nature of God, World, and Creatures 
A point to be observed in all Mawlawi's prose and poems which is 
something for sure even for those who enjoy the least familiarity with his 
works is his belief in this point that the world is something for real and not 
for illusion and imagination.^ ^ He holds that all existents have existed in the 
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beginning in an absolute unity for existence without any distinction, but 
were involved with multiplicity when fell down to the lower/* 
What is the relation between that unity and this multiplicity, then? 
Mawlawi's answer is expressed by using the example of the light in order to 
explain difference and intensity or weakness of the existence. He holds that 
as sun is one and when it shines different glasses reflect it in a certain shape 
kind , and degree of intensity different from others ; the existence shapes all 
kinds of various entities and quiddities in a different appearance when it 
overflows into them.^ ^ herefore, while Mawlawi considers the existence as 
one , he does not ignore the differences. These existents, of course, are 
different in terms of existential perfection and intensity; as the light of a 
candle is different than the one of a lamp or a projector.^ ^ 
Levels of Existence 
Mawlawi considers levels and degrees of existence as a circle divided into 
two halves :arc of descent, and arc of ascent. 
The highest point, which is the inception of arc of descent as well, is 
designated to the existence of God who has all attributes of perfection; all 
other existents are after Him being originated from Him. 
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After God and his attributes and names is tlie level of permanent 
archetypes. These are the eternal forms which are God's intelligible forms 
that have not worn the cloth of continental existence yet, but they have 
existence by God's being/^ 
The next level is the unfolded existence, the first emanation, or the 
Merciful' s breath, which is called by Mawiawi the whole Intellect (Aql-e-
Kul). In fact such an existence is expanded over and flowed into all eistentsx 
in the world while appearing and getting shaped in any lower level 
according to that level's specific form and shape/* 
Then, there is level of angels, who are abstract and devoid of matter. 
Angels in turn have their own levels. 
Next is world of animals, then world of vegetables, and finally world 
of solids. These three worlds belong to the material world. 
The said arrangement from matter to God exists in the arc of ascent, 
as well. Thus, a material being attains the truth through passing those worlds 
by aiming at the purpose of creation which is God and by following the 
specific mystical route to Him. 
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The reason why it can do so is that according to a universal principle 
any existent cut off from its origin will finally return to it, and as all 
existents are originated from the Almighty truth they will return to Him: 
"We belong to God and we return to Him"( Qur'an ) 
"I died to the inorganic state and became endowed with growth," and 
(then) I died to (vegetable) growth and attained to the animal." 
"I died from animality and became Adam (man): why, then", "should I 
fear? When have I become less by dying?" 
"At the next move I shall die to man, that I may soar and lift up my head 
among the angels;" 
"And I must escape even from (the state of) the angel: everything is 
perishing except His face." 
"Once more I shall be sacrificed and die to the angel: I shall become that 
which enters not into the imagination." 
"Then I shall become non-existence: non-existence saith to me," "(in 
tones loud) as an organ. Verily, unto Him shall we return."^^ 
The Constant Creation and Renewal of Ideas in the world 
The grace of existence and being is being granted from God to this world 
and cotingent beings any moment and any time; so nothing will remain the 
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same at two times. This is because of the essential - existential poverty of all 
beings -abstract or material, large or small, and substance of accident - and 
their need to God. This continuity of grace and also alternation of existence 
is such that the very existents may neglect it. 
This fact is likened to sun and its lighting in any moment. These two 
situations, i.e , opposition and need of existence, indicates that first, our 
need to the truth is so intense and secondly, the world dies and receive a new 
life any moment. 
"Every instant, then, thou art dying and returning: Mustafaa 
declared that this world is (but) a moment. 
"Every moment the world is renewed , and we are unaware of its being 
renewed whilst it remains (the same in appearance)." 
"Life is ever arriving anew, like the stream, though in the body it has the 
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semblance of continuity." 
Opposition in tlie World 
Among characteristics of material world is the opposition of its existence. 
Any part is in a battle against other in order to develop itself. Anybody 
intends to eat others and, as Mawlawi asserts, existents of this world are 
eaters and eatens (akel va Ma'koul). 
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A particle culminates and another falls, and it is through this 
opposition that devt-lopment and evolution of things become possible. 
For the reality of material things would appear only in the shadow of 
their opposites and only through this opposition more grace will flow into 
them from the higher world. 
"When you consider , this world is all at strife, mote with mote, as 
religion (is in conflict) with infidelity." 
"One mote is flying to the left, and another to the right in search. " 
"This world is maintained by means of this war: consider the elements, in 
order that it (the difficulty) may be solved. " 
As Mawlawi says, joy will have meaning only when there is sorrow." 
Distribution of attributes of Perfection in the whole world 
Mawlawi considers all existents in the world as having spiritual and divine 
aspects. He holds that all beings, even small material particles, are endowed 
with ability of hearings seeing, and understanding. They always sing divine 
songs and guide man of insight to spirituality and real life. This tumult, of 
course , is hidden from a man who is trapped in his lusts and desires. Such 
person can never hear such songs. 
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"(They all say), "we have hearing and sight and are happy, (although) with 
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you, the uninitiated , we are mute." 
Evolution and Ascent of the Universe and Man 
The belief in Evolution of the universe and the existents is attributed to such 
other Muslim thinkers before Mawlawi as Ikhwan al-Safa - who were 
influenced by Aristotle and Neo-Platonists - and Ibn Maskawayh. The later 
holds that the world of solids saw the light of day when primary materials of 
the world were gathered. Then, matter was altered into the lowest level of 
vegetable; then gradually into its highest level having trunk, leaf, fruit, etc ; 
then into lowest level of animal having voluntarily motion; then gradually 
into highest level of animal; and finally into man. Mawlawi too holds that 
the evolution of the world and man follows the same route. Concerning the 
mechanism of this evolution, he believes that taking into consideration the 
"Principle of opposition. In the material world", matter is changed into 
animal being endowed with the latter's life; then animals and even such 
solids as rice, etc. would be eaten by man changing into his bodily material, 
they would be altered into, then into such other higher levels as vegetable, 
animal, and finally into human being whose spirit is granted from the 
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highest world. This spirit that has previously been in the highest world 
comes into the frame of this body in order to follow his evolutionary 
development ^* to such extent that it even goes further than angels." 
The Relation Between This world and the Hereafter 
Mawlawi expounds the relation between this world and the hereafter in 
different terms using a variety of analogies: 
1. He considers the hereafter as the continuation of this world and 
believes that leaving the latter is in fact leaving straitened circumstances to 
a larger ,wider world. In order to indicate that relation, he treats this world as 
mother's womb and man as an embryo trapped in such narrow place on the 
one hand and the hereafter as this world compared to the womb on the other. 
"Now I deem the (earthly) world to be like the womb, since in this fire I 
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have seen such rest:" 
He draws another analogy in which he likens this world to a prison. 
2. Another characteristic from his viewpoint in this regard is based on 
a tradition narrated from the Holy Prophet asserting that 'people are asleep 
and when they die they will be awakened.' 
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According to this, he considers people in this world as those asleep 
ones who are neglectful of realities around them and only can observe those 
realities with open eyes and be released from their heedlessness, when they 
pass away from this world to the one to come." 
3. Another characteristic from his perspective is based on this 
tradition from the Holy Prophet which asserts that this world is a farm for 
the hereafter.' Thus, man's deeds are seeds, and fruits would be borne in the 
resurrection.^^ 
In this example too, Mawlawi expounds the close relation between 
this world and the world to come; for as no fruit would be borne without 
seeds,no result would be gotten without deeds. Man's responsibility to 
whatever which may lead him to enjoy a good harvest will naturally play a 
fundamental role, especially when we take into consideration Mawlawi's 
belief in this point that man's intentions, morals, and deeds shapes his whole 
inner, real fact and world of resurrection will reveal those inner realities of 
man. For instance if a man is sunk into a such greed that allows himself to 
discredit others he would be resurrected in the form of a wolf. Islamic 
mystics call this fact 'spiritual metempsychosis'. 
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"The manner of acting that preponderates in your nature- in that same 
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form you must need rise (from the dead)." 
Of course , Mawlawi does not consider material life of this world as 
something unclean which should be absolutely avoided. Rather, he holds 
that consistency, solidity, and dehiscence of the life in the world to come is 
due to nothing but this world and this-worldly life is something desirable.^ " 
What in Mawlawi's opinion makes „ this worldly life unclean and an 
obstacle to man's development which may even cause his spiritual fall is 
neglecting the Absolute Truth and being imprisoned in trivial, humble, 
selfishly attachments and dependence, Otherwise, should man enjoy control 
over his tendencies and desires, he would benefit best things from this 
world. Mawlawi holds that a world full of unclean lusts is like an alligator 
entrapping birds, a corpse, or adecayed walnut.'^  Such a world , of course 
could not be gathered with a desirable , dehiscent hereafter which 
necessitates avoiding such dependences, bearing some difficulties and 
undergoing mortification. 
The world with that bad meaning , therefore, is blameworthy , but this 
is something different than natural world and life. For dependences are 
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psychic, mental affairs while material world is something apart from 
individuals. 
Man being composed of soul and body 
Mawlawi , like most other thinkers, believes that man is consisted of 
material, spiritual parts or body- soul parts; body is like ray and shadow of 
soul and is used as an instrument for development of soul while life of 
former is dependent upon the latter. 
"The spirit cannot function without the body; your body is frozen 
(inanimate) and cold (inert) without the spirit." 
"A bird is flying in the atmosphere for the Unseen: its shadow falls on a 
piece of earth." 
Kind of man's soul 
Some Islamic philosophers and mystics hold that soul at the inception of its 
generation is material possessing the material, bodily faculties, and 
gradually achieves perfection and abstraction. (This view point is flilly 
explained in chapter on Mulla Sadra.) on the contrary, some others consider 
man's soul as being spiritually - generated materially -subsisted believing 
that soul has been in the truth's essence at the beginning having no 
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connection and relation with body. But later, considering God's purpose of 
material creation of man-which will be explained later-soul separates from 
that world. Despite pains and sufferings of such separation, soul attaches to 
body while obtaining animal, material faculties being affected by impurities 
and dirtiness of nature. The more it remains in this world, the more this 
dependence becomes, until the opportunity of presence in this world comes 
to an end and, due to the principle of return of everything to its origin, soul 
leaves the body and returns to its original world, i.e , world of spirituality 
and abstraction .^ ^ 
"Every one who is left far from his source wishes back the time when he was 
united with it. 
Mawlawi believes in the second viewpoint. Thus ,according to him, 
soul is a being which has neither temporal origination, nor temporal 
annihilation: it subsists for good. ^ 
Levels of Man's soul 
Mawlawi holds that man's soul has some levels: 
1-Soul, which is a being beyondbody and some of the latter's states. 
This level, which causes comprehension and action, exists in other animals 
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as well. Fivefold senses of man and animal are active in this level and assist 
them in sensual understanding, motion, affecting external world, and 
satisfying their needs. This level is not the level of man's truth yet.^ ® 
2- Intellect,which distinguishes man from animal. Intellect is a sacred 
faculty used for comprehension and recognition of truths beyond matter, 
leading towards perfection, and protection from divagation. 
"Again , the intellect is more concealed than the (vital), spirit: (your 
mental) perception makes its way to (apprehends) the (vital) spirit sooner 
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(than it apprehends the intellect)." 
Mawlawi considers intellect as being from God's throne by which man 
can obtain special knowledge and insight in order to enjoy comfort, 
immunity, and justice.^^ This existential level, however is something hard to 
obtain. 
^-(Essence of) Revelation or inner inspiration, which is higher than the 
level of intellect. 
"The spirit (That partakes) of Divine inspiration is more concealed than the 
intellect, because it is (of) the Unseen: it belongs to that side."'^ 
Having passed all previous levels, man ascends to level of angels in 
which his inner ear can hear messages from spiritual worlds. 
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"Then the spiritual ear becomes the place where wahy (inspiration) 
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descends. What is wahy? A speech hidden from sense - perception." 
Now, man gains true dreams, inspirations, discoveries, foresight, and so on. 
The highest level of revelation is due to prophets. Saints can achieve 
that level in some lower degrees. 
After this, man should pass some other levels and states in order to 
achieve the station of annihilation into God and subsistence by God whose 
description will be dealt with later. It should be noted that as soul enjoys 
fivefold senses in the level of animal, it enjoys inner, spiritual senses in 
higher levels (i.e. intellect and revelation),which assist him in attaining 
higher levels of existence. 
"The worldly sense is the ladder to this world, the religious sense is the 
ladder to Heaven." 
" Beside these five (physical) senses, there are five (spiritual) senses: those 
(latter) are like red gold, while these (physical) senses are like copper." *^ 
Through obtaining knowledge, being embellished with divine morals, 
treading path of truth, and diligence in this struggle which is like an endless 
combat between this- worldly dependences and attachments on the one hand 
and spiritual, pure tendencies on the other while seeking assistance from 
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men of God, man will be able to obliterate levels of elevation and achieve 
the station of subsistence by God. 
"Choose a Pir(mentor), for without a Pir this journey is exceedingly full of 
woe and affright and danger." 
"Give thy life for this cup, O son: how many victories be (won) without 
(spiritual) warfare and patience?" 
From another outlook, Mawlawi holds that man's soul is endowed with 
two speculative and practical faculties by whose actualization soul attains its 
desirable perfection, that is , connection to the Truth/' 
In Mawlawi's opinion by living the spiritual life ,even man's fivefold 
senses and his material faculties can be transformed into elevated levels and 
in his own words, become awakened. He likens material senses to some 
sheep that should be led from arid, barren pasture of this world to thriving , 
green meadow of spirituality so that they enjoy spiritual benefits. When one 
sense achieves spirituality it will assist other senses attain that, and hence 
material senses will obey man's truth-seeker spirit while serving the latter as 
a vessel to reach higher worlds. In other words, spiritual world and the truth 
will appear in the material senses or will manifest itself in the matter. 
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"Penetration (of sight) becomes the (means of) awakening (stimulating) 
every sense, (so that) perception (of the spiritual) becomes familiar to (all) 
the senses." 
"When one sense in (the course of its) progress has loosened (its) bonds, all 
the rest of the senses become changed." 
"Drive the sheep, thy sense , to pasture: let them browse on (the pasture 
indicated in the text) - He who hath brought forth the herbage." 
"That there they may browse on hyacinth and wild-rose; that they may 
make their way to the verdant meadows of the Realities." 
"When (all) senses have become subject to thy sense, the heavenly spheres 
cannot avoid (obedience to) thee." 
Conceptual and Intuitional Perceptions 
Mawlawi while accepts and emphasizes man's intellectual perceptions and 
also this point that it is with this thing that man is distinct from animal and 
the more man's knowledge and perception is the higher his soul will be 
"(Spiritual) life is naught but knowledge in (the time of) trial: the more knowledge 
one has, the more (spiritual) life one has." 
"Our spirit is more than the spirit of animals, Wherefor? In respect that it has more 
knowledge,"'*® holds that remaining in the level of conceptual perceptions 
which is an obf^ tftclg^ j^p. achieve level of intuition and existential connection 
\ Ace. No ' 1/ 
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to higher stations is like child's behaviour who acts thanks to his lack of 
mental maturity , and thus such remaining should be rejected and 
reproached. 
The reason is that we cannot attain complex truths of higher worlds and 
their creator by a lot of terms and imperfect thoughts. This will result only in 
tiredness , anxiety, thirst, and hindering from the destination. 
"This knowledge is playing game and waste of life compared to states 
of mystics:The life of This world is only a play[Quran,Mohammad,36]. 
When man is fully grown, intelligent, and perfect he will not play games and 
if he does he will do so secretly so that nobody see him because of his 
shame. This knowledge of they say and it is said' and this - worldly lusts are 
like soil in man's hand; when winds blow and raise dust, wherever dust goes 
it will hurt eyes and will bear nothing but anxiety and objection.'*^ 
In another position, he likens conceptual, intellectual perceptions 
compared to elevated certain mystic's intuitional knowledge to a drop 
compared to flowing rivers. 
"Our senses and perceptions, such as they are, are (but) a single drop in 
those rivers." 
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Purpose of creation of the World 
Mawlawi expounds the purpose of creation of the world according to a 
divine tradition narrated by prophet David who asks "God, 'O Lord! Why 
did you create creatures?' and God answers ; I was a hidden treasure; I 
wished myself to be known , then I created creatures so that I be known." 
Mawlawi , therefore , holds that the purpose of creation is love of God 
and God's manifesting himself in the world. He believes that God 
overflowed due to his extreme, intense perfection and thus he originated 
levels of creation while embellishing them all, even levels of world of matter 
and soil, with existence and perfection. 
" 'T was a hidden treasure: because of its fullness it burst forth and made 
the earth more shining than the heavens." 
" 'T was a hidden treasure: because of its fullness it surged up and made 
the earth (like) a sultan robed in satin." 
" I was a treasure, a hidden mercy, so I sent forth a rightly guided Imam."^^ 
Man as vicegerent of God 
It was not possible for God's essence and reality to appear in the world of 
matter and creation essentially , for his essence and attributes are exalted 
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from matter and creation. This manifestation a vicegerency , therefore, 
belonged to creatures according to their existential, perfectional state and 
thus any creature could reflect God in the world based on its existential 
degree and capacity what had more ability of reflection and more capacity, 
however, was man and it was him who undertook God's vicegerency on the 
earth in a more perfect manner. 
"Inasmuch as God comes not into sight, these prophets are the vicars of 
God."'*' 
Man's Return or Travel to the Almighty and his attaining the 
station of Perfect Man 
Mawlawi believes that retumto the origin is of two kinds: voluntarily, and 
compulsorily. The compulsorily return is the death and annihilation of body, 
which will necessarily encompass all creatures of the world. In the 
voluntarily return, man takes the way of truths, path treading while 
following path of soul purification and speculative , practical development 
of soul in the light of guidance of a divine guide, who is the perfect man, in 
order to release himself from this- worldly mortal attributes as well as 
elementary , vegetable , animal soul. 
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This second kind of death is the very path of man's perfection and 
happiness will present man with getting released from himself, annihilation 
into God, and connection to Him. Mawlawi explains this perspective by 
narrating a tradition from the holy Prophet who asserts' Die ye before ye 
die.' 
"To die before death is to be safe, O youth: even so hath Mustafa 
(Mohammed) commanded us." 
"He said, "Die, ail of you, ere death come; else ye will die with (the 
certainnty of suffering) sore affliction (hereafter)" 
Although he does not consider solitude and running away from this-
worldly affairs a proper action in the way of the truth, treats fighting against 
lusts and mundane desires as something necessary in this way and holds that 
virtues can be obtained by such efforts.*' 
In other words, this voluntarily return is not that easy. Rather, as all 
mountains , sky , earth , stars ,and everything else would be rooted out and 
ransacked in the resurrection, there is a spiritual resurrection in this world 
for the wayfarer which through mortifications and by God's grace, will root 
out mountains of his I-ness ,this- worldly dependences , and selfishness 
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while annihilating his imaginary, mortal existence into the Almighty's real 
being. 
This resurrection is not lower than that one. Rather it is higher. For in 
the spiritual resurrection since man has attained the truth, pains and sorrows 
have come to an end for him and sun of the truth has commenced shining for 
him. Of course , the resurrection in the world to come is bitter and like a 
wound for sinners who will be sentenced because of their own deeds." 
Role of love in man's treading God's path is so important and 
fundamental in Mawlawi's opinion. He believes that a mystic will not only 
be afraid of his elimination , annihilation, and existential amortization, but 
he is burnt in the eagerness of attaining that. For those who love God, 
armihilation of their own existences, lusts , determinations and being 
encompassed by and connected to their beloved happens any moment. 
This dying, of course, is of different kind. Since material connections 
are different, i.e. eating, sleeping, lusts, etc, being cut off from and dying of 
them would be variant too. 
"Do not thou threaten me with being killed, for I thirst lamentably for 
mine own blood." 
61 
"For lovers, there is a dying at every moment: verily , the dying of lovers 
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is not of one sort." 
Annihilation into God and subsistence by God 
Mawlawi holds that reality and ultimate goal of love lies in coming out from 
one's shell and matrix, leaving one's personal, individual characteristics, and 
dying before one's beloved while being annihilated into the latter. 
Should love does not attain such ultimate, it means reality of love is 
not manifested." 
One who achieves the station of annihilation into the truth and 
connection to God, who obliterates all veils and obstacles , who sinks his 
own existence in the ocean of His being, he will attain union with Him. It 
means that he will ,for instance, lose his identity of poverty and will obtain 
His identity of richness ; as an iron will take characteristics of fire becoming 
a melted thing when it is put in fire due to its closeness to the latter. From 
this time onwards, even if the wayfarerlikeshimselfit is only because of 
that union-in fact, he likes Him. 
"He replied , " I have become so notted in thee that I am full of thee from 
head to foot." 
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"As the stone that is entirely turned into pure ruby: it is filled with the 
qualities of the sun." 
"Whether the pure ruby loves itself or whether it loves the sun" 
," There is really no difference in these two loves: both sides (aspects) are 
naught but the radiance of the sunrise." 
It is this transformation of attributes and essence that causes the said 
spiritual resurrection. 
Now ,Mawlawi explains the secret of this saying of MansoorHallaj 
that; I am the truth': this saying is because of that annihilation into God and 
of his illuminate union with God which will leave no sign of selfishness in 
the wayfarer. This saying is in fact, to say ,God is the truth and thus is 
essentially different than the saying of Pharaoh, I am your highest Lord' 
which was based on selfishness and denying God.®^  
Mawlawi believes that the real annihilation into God will happen only 
when man has annihilation not only ofhimself into God but also his very 
annihilation into God-i.e., he has forgotten his annihilation. Otherwise, 
should his soul be conscious of his annihilation and of soul-escaping, it 
would be clear that he still cares about others and has not lost himself 
totally." It is by this annihilation into love and beloved and by dying from 
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self and selfishness that man achieves everything, for real life exists in this 
annihilation. *® 
On the one hand, Mawlawi establishes connection between man's 
annihilation into God and his becoming a mirror and manifestation of God's 
Mighty essence. While considering these two as indispensable affairs; 
because of man's becoming void of himself which makes such an essence 
deserve God's manifestation in it which in turn results in finding nobody in 
it but the Almighty Truth. 
"His form has passed away and he has become a mirror: naught is there but 
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the form (image) of the face of another." 
On the other hand, according to a mystical tradition which asserts that, 
' Whoever is for God, God is for him', he holds that whenever someone 
annihilates himself into God he will subsist by God's existence.^ When such 
being, whose essence and existential attributes are so poor, annihilates 
himself into the Almighty Truth and His attributes, he will become 
subsistent by God, whose existence and attributes are limitless , and thus 
will be secure from any destruction and expiring;®' for, despite all creatures 
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are subject to death and destruction, he has become God's face in which no 
annihilation and expiry can come upon.® 62 
Characteristics of The Perfect Man 
l.Perfect Man as purpose and Ultimate cause of creation 
According to a verse of the Holy Qur'an which asserts, and surely we have 
honored the children of Adam, and we carry them in the land and the sea, 
and we have given them of the good things, and we have made them to excel 
by an appropriate excellence over most of those whom we have created. 
(The Israelites 10). 
Mawlawi holds that the perfect man is superior to all existents; he is 
origin and essence of the universe , and all others are as his accidents and 
parasites who are to serve him. 
"If he did not exist, Heaven would not have gained circling motion and 
light and (the dignity of) being the abode of the angles" 
"If he did not exist, the earth would not have gained treasure within and 
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jasmine (flowers and verdure) without" 
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He believes that although man is materially later than so many 
existents of the world while a good number of them have played roles in his 
generation, they are all existentially indebted to man because God's purpose 
of creation has been man's generation. He draws an analogy between this 
and a fruitful tree. Although tree is the cause for generation of fruit, being its 
precedent temporarily, gardener's purpose from planting the tree is its fruit 
and should not the fruit be, gardener would have not planted the tree. " 
Since Mawlawi considers the holy prophet of Islam, Muhammad, as 
the most perfect evidence of the perfect man, he expounds the said subject 
by using two traditions about him: (1) his own words that, though I am an 
Adam's offspring, I am his ancestor, in fact; so he and other prophets are 
under my banner. 
"Hence Mustafa (Mohammed) said."Adam and the (Other) prophets are 
(following) behind me under (my) banner." 
For this reason that master of (all) sorts of knowledge has uttered the 
allegorical saying, " We are the last and the foremost." 
(That is to say), " If in appearance, I am born of Adam, in reality I am 
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the forefather of (every) forefather." 
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And (2) the divine tradition which asserts,' Were ye not be, I have not 
created the univers.'^ ® 
2.The Perfect Man, the intermediary of material, spiritual Grace 
Since the perfect man is God's vicegerent and the highest being in the 
universe next to God while being endowed with existential greatness, God 
delivers His grace to the universe through him. Creatures receive their 
sustenance and livelihood because of the perfect man. He receives material, 
spiritual realities from the truth and delivers them to the creatures and 
therefore has the ability of affecting others existentially. 
"The Qutb is (like) the lion, and it is his business to hunt: (all) the rest 
(namely), these people (of the world), eat his leavings." 
"The heavens are a slave to his moon: the whole East and West is begging 
him for bread; 
"(Our) means of sustenance are eating the means of sustenance bestowed by 
him: the fruits are dry-lipped (thirsty) for his rain."^' 
3.The Perfect Man and The Macrocosm 
As mentioned before, Mawlawi, holds that man is endowed with 
characteristics, which distinguish him from other beings. Among them, one 
is that his existence is of special type in which any existential level of the 
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world is found. For instance in the world exist different kinds of material 
and abstract beings, and the case is the same with man. Of course , some 
levels of human perfection are not actualized in all people , but the fact is 
that the ground for this level exists in all of them - a characteristic not to be 
found in other existents. 
Although man is bodily made of mud and compared to other creatures 
is so poor that sometimes even a small insect hurts him, the perfect man has 
some spiritual states which make the said relation vice-versa;^ that is , all 
existing perfections in all states of the universe, exist objectively and 
actually in him. Angels, God's throne, the whole soul, and all higher and 
lower creatures exist in him. Rather, he is higher than all of them®® and his 
existential predominance is so intense that all universe is considered as a 
level of his numerous levels. 
"Therefore , in form thou art the microcosm, therefore, in reality thou art 
the macrocosm." 
Each perfect man, who is unique in his time, holds within himself a lot 
of worlds. 
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"Every prophet came alone into this world: he was alone, and (yet) he had a 
hundred unseen worlds within him." 
and is like an ocean who has hidden his fact by showing himself as a drop. 
4.N0 time is void of a Perfect Man 
The universe would not be void of a perfect man any time. In any time he , 
as God's vicegerent, and His greatest sign, delivers perfections and graces 
from God to the creatures while guiding man to the truth. Thus, Mawlawi 
holds that although prophethood is ended by the seal of prophets, i.e. 
Muhammad, wilayah is not ended and perfect man will be present in the 
world as waliy (saint) until the day of Resurrection. 
"Therefore, in every epoch (after Mohammed) a saint arises (to act as his 
vicegerent): the probation (of the people) lasts until the resurrection."^^ 
S.The Perfect Man and difficulties 
The perfect man accepts whatever comes upon him- mercy or wrath, etc-
happily because of his real love of the truth as well as his annihilation into 
God. He treats whatever happens in the world as being from God, therefore 
not only he bears them but also enjoys them as joyful songs. All difficulties 
and disasters such as death of close relatives, losing wealth, facing slanders 
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and so on would be treated by him as gifts from their beloved.73 Should a 
sorrow come upon him from his Lord, he will even avoid groaning because 
of his fear from losing that gift. In such case, he is in fact saying: 
"Oh, thy cruelty is better than felicity, and thy vengeance dearer than life." 
"This is thy fire: how (what) must be thy light! This is (thy) mourning, so 
how (what) indeed must be thy festival!" 
"I complain, and (yet) I fear lest he believe me and from kindness make that 
cruelty less." 
"I am exceedingly enamoured of his violence and his gentleness: its 
marvelous (that) I (am) in love with both these contraries." 
6.The Perfect Man: the manifestation of God 
Divine light is shining in mystic's heart. To see him is to see God, (A 
tradition from the holy prophet asserts that, whoever sees me, he has seen 
the truth) and to serve and to praise him is to serve and to praise God. In 
other words, he is a mirror, which reflects God and His names and attributes 
in the most perfect way 
"When thou hast seen me, thou hast seen God: thou hast circled round the 
Ka'baofSincerit-'." 
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To serve me is to obey and glorify God: beware thou think not that God 
is separate from me. 
Open thine eyes well and look on me, that thou mayst behold the Light of 
God in man."^ ^ 
The perfect man's vicegerency of God, annihilation into God, his subsistence 
by God, his love of God, permanence and non-alternation, and actualization 
of his resurrection being in this world have already been discussed, so we 
don't deal with them here again . 
The Perfect Man and The Society 
T.Spiritual effect of the Perfect Man on individuals and society 
Perfect men such as prophets and saints because ofbeing sunk in divine 
ecstasies are endowed with an ability to fall over dirty souls like rain and 
thus clean dirt of common people's souls by their own cleanliness and ability 
of playing their role as intermediary between God and creatures in the best 
way. 
Of course , whenever they feel a spiritual darkness due to their 
relation with people, they tend to have an isolation so that multiplicity 
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cannot overcome the unity. By this, they turn to God's court in order to 
strengthen their abilities and powers and then go back to people with some 
fresh attractions to deliver God's grace to them. 
"When the water had done battle (in its task of ablution) and had been 
made dirty and had become such that the senses rejected it." 
"Verily, what is meant by this water is the spirit of the saints, which washes 
away your dark stains." 
"When it is stained dark by (washing) the treason of the inhabitants of the 
earth, it returns to Him who endows Heaven with purity." 
"From yonder, trailing the skirt (of glory), it brings back to them lessons 
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concerning the purity of the All- encompassing (God)." 
S.The Perfect Man as The Guide for people 
The role of the perfect man in guiding and developing wayfarers is so 
fundamental that Mawlawi holds the only way for man's soul to escape from 
his carnal soul as an obstacle to attain the truth is obligation to the perfect 
man without whose assistance passing this state is impossible. 
He believes that God's ecstasy and grace by which the too long way of 
treading God's path is passed, is nothing but grace of the perfect man. 
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"Nothing will slay the fleshly soul except the shadow (protection) of the Pir: 
grasp tightly the skirt of that slayer of the flesh." 
"When you grasp (it) tightly, that is (done by) the aid of Him (God): 
Waterloo strength conies into you and is (the effect of) His drawing (you 
towards Him)." 
As the spirit or intellect is in charge of governing body, while 
showing the latter its spiritual material goodness and badness and in fact 
body and material faculties would attain their happiness through obedience 
to the former's commands, the perfect man exactly plays the same role 
among people/' 
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CHAPTER 3 
MuUa Sadra 
His life and thoughts 
Bom in Shiraz in 979./1571, Sadr al -Din Mohammad b. Ibrahim, Icnown 
as MuUa Sadra and Sadr al-Mutaallihin, was considered an extremely 
intelligent person even in his childhood. His father, Ibrahim, who once 
was appointed as a minister, was a member of an outstanding, influential 
family of Haji Qawam al-Din Shirazi. Having passed primary courses, 
Sadr al Din left for Isfahan, both political and scientific capital of Iran, for 
ftirther studies. Beginning with narrative sciences at the great scholar 
Baha al Din Amili, known as sheykh Bahaee, and later with intellectual 
sciences at the most prominent philosopher ofhis timeMirDamad, he 
possessed a very high level of knowledge making him even more 
outstanding than his masters later on. Formal, current sciences and 
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Studies, however, could not satisfy his hunger. Choosing solitude, he left 
Isfahan for kahak,a village near Qum, and lived there as a hermit for 
fifteen years trying to intuit what he has learned earlier. It seems that 
culmination of Mulla Sadra's philosophy, i.e., uniting philosophers 
intellectual perception with mystic's intuitive comprehension and both of 
them with theology of theologians, flourished in that epoch. 
Sadr al-Din left Kahak for Shiraz when its govemor,Allah Verdi 
Khan, invited him to return and to resume his lectures. He started training 
students at a special school established by the latter for the rest of his life. 
Despite all difficulties, he made pilgrimage to Mecca seven times on foot. 
On his return from the last pilgrimage, he passed away in Basra and was 
buried there.' 
Mulla Sadra's life can be divided into three phases : 
1. Phase of education studying different Philosophical and theological 
schools; 2. Phase of solitude and isolation from people for fifteen years 
without dealing with studying, teaching, and writing while being under 
severe attacks by some clergymen. It is in this period that God's grace and 
light embraced him through his special asceticism and meditation while 
he was reviewing philosophical demonstrations in a mystical approach 
examining them by his pure heart. In its end, he commenced writing his 
80 
most distinguished book, the greatest encyclopedia of the Islamic 
philosophy, "al Asfar al-Arbaa;" and 3. Phase of teaching and composing 
what he had learned earlier. 
Since most of MuUa Sadra's works are composed from the second 
phase onwards while being of great value, they are all referred to as 
fundamental sources for those who studied Islamic philosophy. 
Interestingly,contrary to the prevailing philosophical tradition, Sadra's 
prose is easily understandable. Despite paying extreme respect to his 
greatest master Mir Damad, Mulla Sadra criticizes some of the former's 
fundamental viewpoints. 
Basic elements of predecessors combined innovatively by Mulla 
Sadra in a new, comprehensive philosophy are as follows: philosophy of 
Aristotle and his followers; neo - Platonic thoughts especially Plotinus 
himself who is referred to by Mulla Sadra as Al-sheikh-al younani ("the 
Greek master"); Avicenna's teachings; ibn Arabi's perspectives; and 
revealed principles obtained from the Holy Quran, the Holy prophet, the 
Holy twelve Imams. Mulla Sadra has attempted in his philosophy to 
indicate that not only there is no contradiction between revelation and 
mysticism, and both of them with philosophy, but they all represent only 
one Truth. In this connection, he organizes mystics' illuminations in a 
logical way to be compatible with revealed verses and traditions. Some of 
his predecessors such as Avicenna, al-Farabi, and al-Ghazzali had 
attempted to create such a harmony but largely failed.^  
Although Mulla Sadra's philosophical school was to connect 
different perspectives through a comprehensive philosophy, he had his 
own unique viewpoints, among which four important ideas should be 
mentioned: 
1, Principality of existence (asalat al-wujud) in opposition to 
principality of quiddity (asalat al-mahiyyah); unity in multiplicity (al-
wahdat fi'1-kathrah); our gradation of existence (tashkikal wujud) which 
form Sadra's metaphysics of existence while basing a good number of his 
philosophical ideas. 
2. Trans-substantial motion (al-harakat al-jawhariyah) which 
despite followers of Aristotalian natural philosophy who accepted motion 
only in the categories of quantity, quality, situation, and place,suggests 
that any change in the accidents of an object requires in fact a change in 
its substance. 
Using the said principle, Mulla Sadra expounded very interestingly 
a good number of philosophical issues such as the relation of constancy 
and variation, creation of the universe, creation of the soul, tc.'* 
82 
3. Concerning human being's soul, Mulla Sadra believes that it is 
corporeal at the beginning, but gradually becomes abstract and free of 
matter through passing from solid to vegetable, and from vegetable to 
animal, and from animal to human while holding the same identity all the 
time. 
4. The union of the intellect and the intelligible (ittihad al-aqil wa'l-
ma'qul), which means that at the moment of intellection the form of the 
intelligible (ma'qui), the possessor of intellect (aqil), and even the intellect 
itself (aql) become united in such a way that one is the other as long as the 
act of intellection lasts. 
In his ideas concerning eschatology and resurrection, Mulla Sadra 
asserts that this world is like a womb in relation to the hereafter - an 
analogy adopted from religious sources and no one could behold the 
world to come in this world but a mystic whose heart has overcome 
materialistic curtains through defeating his appetites. 
Mulla sadra holds that human beings are of two aspects: physical 
and spiritual through bringing to perfection their speculative and practical 
faculties while following an ascetic path to purify their hearts, they can 
attain such step ofperfectionthat no one else can attain: They can attain 
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such proximity of God that become a mirror reflecting God and his 
attributes. 
Mulla Sadra's influence was so deep impressed all later 
philosophers. Intellectual life in Iran during recent three and half centuries 
is greately indebted to him. By presenting theory of the union of intellect 
and the intelligible" and separating psychology (Ilm - Al Nafs) from 
physics, he could secure Islamic philosophy from being attacked by 
modernity because of the former's connection with Aristotelian physics-
a connection which had weakened Christian medieval worldview. 
A good number of scholars studied at Mulla Sadra and took pride 
themselves on being his students, among which should be mentioned 
Mulla Muhsin al-Fayd al-kashani, Mulla abd al-Razzaq al-Lahiji, and al-
Qadi Saeed al-Qumi. 
Although Mulla Sadra's style in this arguments in all of his works is 
the same, we can divide his writings into such different categories as 
metaphysics, religious topics, and poetry. Al-Asfar al-arbaah al aqliyyah 
fi'1-hikmat al-muta'aliyah (The four intellectual Journeys Concerning 
Transcendent Theosophy), al-Mabda' wa'1-maad (The Beginning and the 
End), al-Shawahid al-rububiyyah (The Divine Testimonies), al-Hikmat aJ-
arshiyyah (the wisdom of the Divine Throne), glosses on Avicenna's 
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Shifa' and on Suhrawardi's Hikmat al-Ishraq are of the first category; 
Sharh al-usul al kafi (a commentary on kulayni's famous work), Mafatih 
al-ghayb (The keys of the Unseen), a number of short treatises on the 
commentary of some Quranic chapters are of the second one; and a book 
of his Persian poetry is of the third one.^  
In order to have a correct comprehension of MuUa Sadra's concept of 
perfect man, it seems necessary to mention certain philosophical 
essentials and his pre-suppositions which play roles in exposition of 
structure of this topic. 
Self - evidency and necessity of the essence of reality 
Despite some old and new viewpoints which deny any kind of reality 
while holding that no extension of reality has been actualized - such as 
what Gorgias, the excessive sophist, is believed to have said-MuUa 
Sadra believes that the essence and actualization of reality is not only 
certain and decisive but self- evident and necessary and it could not be in 
no way denied or even be doubted. For denying or doubting the reality 
entails that the denier or doubter has accepted some realities (such as his 
own reality, reality of understanding, reality of reasoning, reality of the 
person for whom he argues, tc.,) before denying.^  
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Principality of existence 
After accepting the essence of reality, we should answer this 
philosophical question that whether the objective fact and reality belongs 
to the existence or to the quiddity. For whenever we think of an objective 
fact, such as a tree two modes of it impress our mind; one is concept of 
the tree which makes it distinctive from other things such as man, stone, 
etc. and in fact expresses quiddity of the tree, and the other is concept of 
the existence in which the tree shares all other objective things. And since 
there is only one reality in the external world, we should find out which of 
those two modes is actualized, existent, principial, and origin of external 
impressions in the external world and which of them is merely an 
intellectual, abstract,and non-principial concept whose actualization in the 
external world is figurative and subject to the other. 
Among Muslim philosophers before MuUa Sadra such figures as al-
Farabi, Avicenna, Bahmanyar, Suhrawardi, and Mir damad had taken the 
question of principiality of existence or quiddity into onsideration, but 
Mulla Sadra concentrated on the issue and made it the most canonical 
subject of his own philosophy holding that such an issue is the basis of 
several other philosophical issues. Following his master Mir Damad, 
Mulla Sadra believed in principality of quiddity at the beginning but later 
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he returned to the principiality of existence and while considering that 
return a divine gift established a good number of arguments in favour of 
it.In this regard he asserts : 
'I used to support them strongly in their belief in principality of 
quiddity until the time came when my Lord guided me in realizing that 
7 
... the converse is the case.' 
MuUa Sadra holds that believing in the principality of quiddity 
creates a lot of serious, unsolvable problems in philosophical arguments 
while by believing in the principality of existence all those problems can 
be solved. "Exposition of conditions of connection of the effect with the 
cause" (the essential, fundamental need of the effect to the cause which in 
turn is a basis for solving several other major philosophical issues such as 
denying fatalism [al-Jabr] and delegation [al-Tafwid] and so on) and 
"trans-substantial evolutionary motion of the matter" are only two 
examples of issues impressed by the issue of principality of existence. 
Gradation of the essence of existence 
After principality of existence, it should be discussed whether existence is 
one or not and, in other words, whether the universe is under domination 
of unity or multiplicity. There are different viewpoints concerning the 
issue of which some are as follows: 
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1. Some sufis' and mystics' viewpoint wlio believe in the sheer unity 
holding that existence is one affair and has only one extension, that is, the 
Truth. Things other than him are endowed with no objective, external 
existence and they are all illusions and imaginations or, at most, 
manifestations of the Truth - like a wave compared to the sea - and have 
no objective existence anyway. 
2. Viewpoint of the sheer multiplicity, which is attributed to the 
Peripatetics, meaning that multiplicity realty exists in the external world 
and all existents such as God, man, stars, etc. are external realities that are 
endowed with the objective, real existence but are distinct from one 
another; that is, any of them is distinct from others by its whole essence 
and reality. Thus, unity in the external world is an unreal affair. 
3. Mulla Sadra's viewpoint who believes in unity in the multiplicity 
(graded unity) holding that his perspective is immune to go to extremes as 
other two viewpoints do. Using ancient Iranian philosophers'^ belief in the 
unity in the multiplicity (gradation) concerning the light, Mulla Sadra 
establishes his argument. He believes that despite some 
mystics'viewpoint, multiplicity in the external, objective existence is an 
undeniable, real affair. As God is an objective existence, matter, spirit, 
man, etc. are objective, real existents too. But, contrary to what Peripatetic 
philosophers hold, it is not true that those multiplicities have no unifying 
aspect and external connection and they are essentially distinct from one 
another. Rather, that multiplicity refers to some kind of objective unity. 
Using the example of light, MuUa Sadra asserts that although light 
has so many extensions such as of sun, of moon, of a candle, etc. which 
are different from one another in intensity, they all are common in the 
essence of being light. Here the common factor (i.e., light) is the very 
distinguishing factor, for what is not light (i.e., darkness) cannot make 
difference. The point is the same with the existence. Essence of God and 
of all beings in the universe are at once real, objective multiples and real, 
objective ones. They all are connected to one another in the essence of 
existence and are considered one reality, but each one is endowed with an 
intensified or a weak level of existence. This difference is caused by 
nothing but the existence itself, for nothing can be externally effective in 
the universe but the existence. Thus, Mulla Sadra's existential hierarchy is 
shaped.'° 
Taking into consideration these three principles (self-evidency and 
necessity of the essence of reality, principiality of existence, and gradation 
of existence) has prepared the ground for accepting man as an undeniable 
reality who is endowed with certain level of existence. 
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Cause and effect relation among existents (and the Truth's 
relation with other existents) 
There is a special relation among all existents which is the cause and 
effect relation. There is no single existent that is out of this chain. The 
head of the chain is, of course, merely cause and the end of it is only 
effect, but there is no existent that is neither a cause nor an effect. The 
reason is that for their actualization, existents are either in need of 
something else or not. First is a needy existent, which is an effect, and 
second in the necessary being whom all existents need. 
Since Mulla Sadra held that it is existence which is principial and 
which is endowed with reality (and not quiddity) he, thereof, holds that 
making and causality are on existence axis and the creative cause is 
considered the cause of effect because of granting existence to the effect 
by leading it from non-existence to the existence. The objective, external 
existence of the effect is greately dependent upon the existence of its 
creative cause and has no independence as well as dependence upon itself. 
In other words, this is not the case that each of the cause and effect has an 
existence separate and independent of the other's and there is an external 
connection-out of their essences which connects them. Rather, the whole 
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existence and essence of effect is the very dependence and attachment to 
the cause.Mulla Sadra writes : 
'Whatsoever is an effect of an agent is in essence connected and 
related to the latter and thus its essence per se must be exactly the same 
with connection and relation to the agent.' 
On the other hand, each effect, because of its full cognation with its 
cause, manifests in itself the existent of the cause as much as its 
amplitude. Effect is basically manifestation and appearance of its cause, 
that is, the cause appears into the effect with its whole existence and its 
whole perfection and the only distinguishing point is weakness of 
existence and perfection in the effect and intensity of them in the cause. 
Thus the whole universe is made of a chain of objective existents in which 
consistency of any link is due to its higher link which is more perfect than 
its inferior. The chain of causes goes further until it stops at the origin of 
existence who is limitless in intensity of his existence and encompasses 
all contingency levels while establishing their existence. 
No single existent is independent of him, but they all are the very need 
and poverty to him. 
Now we realize that effect is in need of cause not only in its 
originatedness but, for the same criterion, also in its continuance.'^ 
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This principle is important because man, especially perfect man, is a 
being created by God and a name of his names who is on the one hand in 
need of his grace and mercy any moment and on the other a sign of the 
Truth. 
Flow and actualization of all perfections and attributes of 
prfection in all levels of existence 
Mull Sadra holds that all perfections and attributes of perfection are to be 
found in the existence and not in anything else, for there is nothing out of 
existence but non-existence and quiddity. 
Non-existence is annihilation, and quiddity is limitation of existence 
whose actualization is dependent upon the existence. Thus all perfections 
are actualized in the existence. On the other hand, existence has different 
levels of intensity and weakness. The necessary being has all such 
perfections as life, power, knowledge, love, etc. necessarily and 
limitlessly because of his necessary and limitless existence while other 
existents, even those at the lowest level, which are in fact his effects are 
endowed with those perfections and attributes limitedly according to their 
existential amplitude. It can be said, therefore, that every existent is 
somehow endowed with such existential perfections as life,knowledge, 
and power.''' 
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"Existence in its various grades is the same with knowledge power, will, 
14 
and all other existential attributes.' 
According to this principle, perfect man - depending upon his 
existential extension which is unique next to the Truth - is most complete 
manifestation of all attributes of perfection as well as God's names and 
attributes. That is, life, power, vision, knowledge, etc. of this man is 
higher and deeper than any other being's else. 
Levels of existence in the arcs of descent and ascent 
According to MuUa Sadra, existence is like a circle whose ending point is 
its inception. This circle is divided into two arcs of descent and ascent 
each of which has some levels and steps. 
In the arc of descent, existence begins from the Truth and passes 
through three worlds of intellects, ideas, and matter that are creatures and 
effects of the Truth and are dependent upon one another respectively. 
Each level of these three levels of existence has in turn numerous other 
levels. The last and weakest level of world of matter is an existent called 
prime matter which is the end of the arc of descent. 
Then arc of ascent will commence which is exactly the same with, but 
contrary to, the arc of descent and, therefore, is divided into those three 
worlds. By passing those three levels, existents can evolve and at the end 
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of this arc they can return to the existence of the Truth as the end for all 
existents the very existence from which the arc of descent had begun.'^  
1. Existence of the necessary Being. First level of existence is the 
necessary being who is independent, limitless, and not in need of others 
while all existents and existential levels are in need of him. 
There is no compound (such as matter and form, genus and defferentia, 
existence and quiddity, etc.) which would cause need in his essence and 
existence . Rather, he is pure existence not affected by motion, inertia, 
time, place, and any other material or non material deficiencies. All 
attributes of perfection such as knowledge, power, life, etc. are to be 
found in him, and his attributes are also necessary, limitless, and not in 
need of others. Although those attributes are different from one another 
in concept and are distinguished from the essence of the necessary being, 
they are all existent by one necessary existence which is the essence of the 
Truth. In other words, all those attributes are extensionally the very 
essence of the Truth.'^  
2. World of intellects. Existents of this world are like the necessary 
being post-time, post-place and are both in their essences and their acts 
abstract, but they are creatures and effects of the Truth and their 
existences are contingent suffering from limitations and deficiencies of 
94 
being effect and creature. These existents are most perfect creatures who 
are agents between the Truth and their inferiors and who transfer good, 
existence, and all other perfections from him to them and, therefore, being 
their inferior causes have all their perfections in a more perfect manner. '^  
Those existents have their own hierarchy. First Emanation (al-Sadir al-
Awwal) is the highest existent between whom and God is no veil and he 
is always in the station of union and meeting with God. He is endowed 
with two aspects which enable him to be an agent between the Truth and 
other existents. One aspect is his cognition with the Truth due to his 
intensified existence and the other is his cognition with creatures due to 
his createdness. These two conations at that extent are not to be found in 
any other existent. That very existent is the reality and interior of "the 
perfect man; in the final step of his perfection, i.e., union with the Truth, 
becomes unified with the first Emanation. The First Emanation is also 
called the first Intellect, (al-Aql al-Awwal) the Greatest Spirit,(al-Ruh al -
Adham) the Muhammadian Truth, (al-Haqiqat al-Muhammadiah) etc. 
By the generation of existents of the world of intellects, multiplicity 
gradually manifests in the existence and prepares the ground for 
generation of the next world.'^ The last link of the world of intellects in 
this gradual descent is active intellect (al-Aql al-Faa'l) which is closest 
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abstract intellect to the soul - which is derived from the former- and in 
which all intellectual forms are present in the form of all - comprehensive 
intellect and with which souls prepared for the intellection become unified 
with and would benefit from intellectual forms. Active intellect (al-Aql al-
Faa'l) grants forms to the world and fresh forms are flowed from it any 
moment in order to feed the matter of the world.'^ 
The perfect man would become unified with it in the station of 
perfection of his speculative faculty - as it will be mentioned. 
3. World of Ideas. Existents ofthis world which are creatures of the 
last existent in the chain of the world of intellects are essentially abstract 
and immune to motion and change, but they have some impressions of 
matter such as quantity, shape, quality, etc. This existential world is 
between world of intellects and world of matter. Existence in this world 
has its own hierarchy and every existent's position is determined by its 
existential perfection. Existents ofthis level of existence are cause of their 
inferiors, i.e., existents of the world of matter, and are endowed with their 
perfections in a more perfect manner. 
4. Material or corporeal world. This world which is also called 
sensible world (al-A'lam al-Mahsus) lies at the last level of existence. 
Motion, change, and graduality are among those fixed characteristics of 
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this world. Existents of this world are differed from those of two previous 
worlds by being both essentially andactually material. World of matter 
has its own hierarchy too, the last one of which is prime matter (al-
Maddat al-'Ula or al-Hayula al-'Ula) which is in fact sheer preparedness 
and potentiality and is void of any actuality while being recipient of all 
actualities. This existent will attain existential perfections of a certain 
level when it receives actualities of that level. 
Existents of this world are bodies and bodiless. Three dimensions, 
actualization in particular place, ability of being divided into smaller 
parts, and being timely are some characteristics of the body. Bodily affairs 
are such things as colour, shape, and numerous attributes and disease 
actualized by and dependent upon body and as perfect man is material 
both bodily and souUy at the inception of his existence, he begins his 
motion towards the desirable perfection from the lowest level of this 
material world. 
It should be noted that all those levels are exactly repeated in the arc of 
ascent which commences from the prime matter (al-Maddat al-'Ula or al-
Hayula al-'Ula) and ends with the Truth. 
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As it will be said, man has commenced his evolutionary motion in the 
arc of ascent from material levels and can ascend to the station of 
unification with the Truth.^' 
Trans - substantial motion of the matter 
Motion, as Aristotle said, is actualization of potentiality of a thing. 
Followers of Aristotle accepted motion and change in the world of matter 
but only in four accidental categories of quantity, quality, situation, and 
place and denied motion in the substane of things. MuUa Sadra believed 
that motion and renewal occurs any moment not only in accidents but also 
in substances and essences of things. Like mystics, he considered the 
world as an ever-flowing river which is renewed every moment. Matter 
of any existent takes a new form and attains a higher perfection without 
abandoning its previous perfection, form, or cloth. 
According to MuUa Sadra, body is consisted of matter, bodily form, 
and specific form. Matter is potential aspect of body which enables body 
to accept different forms; bodily form is actuality ofthe matter which 
exists in all bodies; and specific form is what determines species of the 
body. According to trans - substantial motion at any moment both of those 
forms change, matter wears a new cloth, and the whole matter and its 
previous form become a matter for the next form. Earth, sky, what lives in 
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them, and the whole universe are never calm and in peace and by any new 
form receive new life, actuality, new perfection. Gradual perfection, 
therefore, occurs in the body and thus continual creation of the universe 
by God takes place.^ ^ 
And as man has two aspects of material and abstract, this trans-
substantial motion exists in his material aspect. 
Goalseekingness of the universe 
All existents of the universe- save God - including world of intellects, of 
ideas, and of matter are essentially after higher perfection and move in 
search of a goal and an end and will certainly not bring their attempt to an 
end unless they attain the absolute existential perfection, i.e., the 
Almighty God while passing various evolutionary levels before attaining 
him. The whole universe, therefore, is goalseeking whose goal is attaining 
the Truth. 
According to principality and gradation of existence, trans-substantial 
motion, etc. and to the said principle, matter can move from the lowest 
level of existence toward thehighest level of being and thus the arc and 
level of existential ascent is shaped. 
It seems that exposition of those preliminaries has prepared the ground 
for expounding status of man and how he can attain position of perfect 
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man. Thus the concept ofperfectmancanbe thoroughly comprehended 
through expounding certain arguments concerning man. 
Material generation (al-huduth) of the soul 
Muila Sadra beUeves that man consists of two parts of body and soul. 
Body is material existent which is in unity with the soul and is used 
instrumentally by soul in the latter's way towards the perfection.'^ '* 
Concerning the soul and its generation in the body, he holds that the 
former first appears in the form of body and then through evolutional 
trans - substantial motion, gradually intensifies its existence and passes 
from potentiality to actuality by elevafion fi"om bodily situation to the 
vegetable, then to the animal, and finally to the intellectual human soul. In 
fact, that soul was on actual body and potential vegetable in the womb, 
then by growing in the womb became an actual vegetable and a potential 
animal, and later when it was bom became an actual animal and a 
potential man, and finally at the maturity became an actual man. 
Generally speaking, that evolutionary travelling of the soul is 
something by which and through trans-substantial motion it can 
absolutely attain the station of being abstract of matter finding any 
moment a new life in a fresh state by dying from the previous form. 
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The soul receives new potentials in any state of its journey. In the state 
of solid, it has the potentiality of preserving the new forms; in the state of 
vegetable it is endowed with potentials of being fed and grown; in the 
state of animal it has the potential of motion and numerous kinds of lust 
and then several external and internal senses such as memory and 
imagination; and finally in the state of human it is endowed with five 
complete inner senses such as common sence (which comprehends the 
forms), illusion (which comprehends particular concepts), imagination 
(which preserves the forms), recoUector (which preserves concepts), and 
thinker (which manages sensible and intellectual concepts). 
Soul which is of material generation will attain eternity in the level of 
permanence. Such attainment will be in this world by using body and 
material world. Perfect man will attain the Truth while preserving his 
previous evolutionary levels which is in need of actualizing both 
speculative and practical faculties of the soul whose exposition is as 
follows. 
Speculative and practical faculties of man's soul as a path to 
attainment of position of perfect man 
Man's soul is endowed with two faculties in order to attain perfection and 
higher levels: speculative and practical. 
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A: Speculative faculty! which pertains to man's intellect, comprehension, 
and understanding, has four levels: 
1. Potential intellect (al-aql bi'l quwwah): 
This level is accompanied with the soul from its very beginning and is, 
like the soul itself, poor while having no self-evident and speculative 
intelligibles. This state of soul existence is the last level of bodily world 
and the first level of entering metaphysics. 
2. Possessive intellect (al-aql bil malakah): 
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This level which occurs immediately after the previous one is actualized 
by acquisition of primary intelligibles (concept and assent) or primary 
data,data by experiment, data by transmission, etc. (in which all people 
are common) such as "whole is bigger than part, lying is indecorous', 'one 
is half of two', and so on.Those perceptions are necessary to actualize the 
next level. 
3. Actual intellect (al-aql bi'l fi'l): 
When those intelligibles are generated for the soul, reflection and longing 
for inferring intelligibles whom it has not comprehended yet will be 
brought about in man that will in turn make him reflect voluntarily by 
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using his previous savings to achieve fresh mental, acquired 
understanding. Although speculative, intellectual knowns are not actually 
present with the intellect, they will be learned as soon as soul wills and 
there would be no need for proof seeking and thought motion (to the 
known and then from the known to the unknown); for frequent 
observations of speculative and intellectual knowns, intellectual motions 
towards the bountiful principle, and being connected to that principle have 
caused connection-possession and intelligibles of intellect, therefore, will 
be actually present with it. 
4. Acquired intellect (al-aql bi'l mustafad): 
This level of intellect is exactly the same with the actual intellect save this 
point that all speculative knowns are actually present with it and there is 
no need for will and attention. The reason is that soul observes all self -
evident and speculative intelligible forms which conform with higher and 
lower Truths without any material intermediary while it is connected to 
the Active Intellect (al-Aql al-fa'al) and thus such an intellectual world 
becomes similar to the objective world. That is why such intellect is 
called acquired: for the benefits it receive from outside, i.e., the active 
intellect. 
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From this aspect man is perfection of tlie world of Return as active 
intellect is perfection and end oftheworldof inception; for final end of 
creation of the material world is creation of man and end of creation of 
man is level of acquired intellect, i.e., observation of intelligibles and 
connection to the higher world. 
When discussing faculties of soul, Mulla Sadra deals with sacred 
faculty and asserts that if a soul in this level is distinguished from other 
souls due to its multiple primary data, intensified talent and rapid 
acceptance of intellectual lights, it should be called sacred faculty which 
as if reaches the result in the shortest time without any need to acquisition 
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or prelimmaries. 
B. Practical Faculty : 
Practical faculty has also four levels in order to attain perfection. 
1. Purification of appearance by observing divine laws and religious 
precepts such as prayer, fasting, alms giving, care for relatives, and so on. 
2. Purification of heart and inside from immorality. 
3. Ornament of soul with sacred forms and virtues. 
4. Annihilation of soul into God while observing exclusively Lord and his 
27 kingdom - which is end of the first journey. 
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Purpose of creation of the world, and necessity of successor 
1. God knows forms of things in His essence and before creating tliem 
and; 
"Because of love of his own essence and of manifestation of his essence 
and attributes by emerging from veils and due to his necessary reign of 
his beginningless essence, his high attributes, and his encompassing 
mercy and care, he willed, by his essential will, to expound His divine 
kingdom, raise the flag of His lordship by actualizing those intelligible 
forms and bringing about creatures in the external world so that they 
can achieve perfections and graces and can know him and his essence, 
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attributes, and names." 
It is known, therefore, that firstly as his essence is creator and agent of 
the world with respect to the existence and in the arc of descent, all 
beings are emanated from him; his essence is final goal and end of the 
universe in the arc of ascent by which existents elevate and attain him; 
and secondly the purpose of creation is God's manifestation in the 
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world. 
2. Now that God wills to create the universe in the arc of descent in 
different existential levels, his sacred essence is naturally higher than 
creating existents that are limited by several aspects of poverty, need, 
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material, contingency, possibility, motion, and so on without 
intermediary; for on the one hand his existence is limitless and endless 
due to his majesty, and on the other existential cognation and pertinence 
between those two are very poor. There would be, therefore, need to an 
existent who become God's successor, in initiation, effusion, protection, 
and care for creatures and reflect the Truth's attributes and names. 
"Such a successor is endowed with full cognation with God on the hand by 
which he seeks assistance and grace from him and with contingency and 
createdness by which he transfers the grace to the creatures,, 
This successor is called the greatest spirit, the prime intellect, the 
Muhammadian Truth, etc. who is the first creature of the Truth who is 
created without any intermediary and is considered in relation to all his 
inferiors in both material and non-material worlds as form and soul 
pertaining to the matter and body and is endowed with all of their 
perfections in a more perfect and more complete manner. The inner Truth 
of the greatest spirit is what man attains in the arc of ascent (and even he 
goes flirther) and thereby deserves succession. 
3. Why should man be that successor and no one else?Mulla Sadra 
believes that it is only man who can achieve that succession and 
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intermediary and no other creature even angels and intellectual, lightful 
existents. The explanation is that what causes natural transmission of an 
inferior existent to the high level is (1) its poor actual and formal aspect, 
(2) its too much potentiality and (3) finally agent's care in grating grace 
upon it. For when something actualizes its potentiality and brings to an 
end such preparedness it will naturally loose its ability in that existential 
boundary. Another notable point is that compared to all other existents 
including angels, souls, animals, vegetables, and solids, man is endowed 
with less actuality and more potentiality in proportion to his level. In other 
words, he is the weakest being in the world at the time of his generation. 
For instance, man, who is a kind of animal, is weaker than other animals 
is the form and actuality of beasthood such as sensibility, motion, defense 
of himself, sense of smell, etc. and is endowed with less stability. This 
weakness in beasthood having more potential and less actual aspects 
grants him the opportunity of passing much more easily this existential 
level and entering higher existential level compared to other animals. The 
case is the same with all other existents such as solids, demons, Jinns, and 
even angels; because angels are stable in their existential actuality having 
no motivation for more perfection due to their constant proximity to God. 
But man because of the very weakness is endowed with full preparedness 
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for reaching end of ends and there would be no predicable station for him. 
Acognation with God he can achieve and perfections and actualities he 
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can attain are impossible for other existents. 
In order to achieve the desirable perfection, man should have a long, 
spiritual journey which necessitates some spiritual evolutions in him. This 
journey should be of two aspects: 
a) speculative aspect, which is already discussed in the topic of 
speculative faculty of the soul. 
b) practical aspect, which in turn is actualized in four levels. 
The Four Intellectual Journeys 
Following such mystics as Abd al-Razzaq al-Kashani, MuUa Sadra 
believed in four human journeys of inner, spiritual significance. The 
journey is important for him to such an extent that he based the discipline 
and structure of his philosophical system in his corpus "al-Hikmat al 
Muta'aliyah fi'1-Asfar al-Arba'at al-Aqliyyah" on those four journeys. 
The four journeys could be explained as follows: 
When man comes to this world, world of matter, he knows nothing but 
to eat and drink as other beasts do. Other characteristics of soul such as 
lust, anger, greed, jealousy, stinginess, and so on- such charactristics and 
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temperaments brought about by being veiled form of existence - will 
appear gradually. In this step he is like beasts having no motion towards 
the Truth and transcendent world, being involved in mundane intentions 
originated from lust and anger, paying his full heed to multiplicity, dark 
veils, and his lusts, and being prohibited from observing the light and the 
Truth. 
When he is awakened from his heedlessness and becomes conscious, 
he realizes that he has been at his lusts' service being neglectfril that 
beyond those beastly pleasures there are some spiritual joys of higher 
level. Thus, turning his back to this - worldly pleasures, bad deeds, 
ignorance, and obedience to carnal desires, he turns towards the Truth and 
commences his spiritual journey. This is the inception of the first journey 
which is travelling from creatures to the Truth and from multiplicity to the 
unity with which wayfarer starts his migration to the Truth through 
migrating from himself and neglecting his this - worldly desires. In this 
way, he avoids any obstacle and prevents himself from any thought which 
averts his mind from the Truth while accounting his soul in its deeds and 
sayings and bewaring of tricks of his own self; for love of lusts is an 
inherent characteristics of the carnal soul. 
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By being released from carnal soul, his heart will be illuminated by 
spiritual light which will in turn enlighten his inner man and will clean 
and purify his life. He will gradually go closer to the Truth and will enjoy 
from delightful proximity to his beloved. Wayfarer will hence pass the 
material world and will enter the world of Ideas ('alamal-mithal or al-
Barzakh). Gate of kingdom is thus opened to him and lights from the 
unseen in form of ideals will frequently appear unto him. But he has not 
finished yet; for although he has replaced dark veils with lights of heart, 
he should pass those lights and spiritualities which because of their 
limitedness are in turn veils of light and prevent one from higher 
perfection too in order to achieve a higher state, that is, to attain the Truth. 
Motivation and cause for his avidity to slit this - worldly veils is an 
spiritual pleasure that wayfarer tastes in this station which encourages him 
to increase his meditation, recollection, and solitude in order to evacuate 
his heart from love of anything but the Truth. In this step some states of 
ecstasy, intoxication, longing and consternation appears upon wayfarer by 
avoiding to take those states into consideration, he eliminates them one by 
one so that he receives deeper and more mysterious Truths and hence 
attains actualization and stabilization in his intuitive and apocalyptic 
observations of world of ideas. 
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Next state, after passing the world of Ideas, is entering the world of 
Intellects in which intellectual Truths and lights will appear temporarily 
unto him while disappearing rapidly. This temporality would be replaced 
with a divine, spiritual ataraxia which makes those lights and states his 
habitat. Here, wliile observing abstract intellects and the triumphal lights, 
he actualizes their lights in himself. Lights of divine unity and the Truth 
will then appear unto him, and while absorbing the mount of his is - ness 
into the essential existence of the Truth attains the station of extinction in 
the Truth and becomes unified with the Truth. This is the end of the first 
journey. 
The second Journey is the journey from the Truth to the Truth himself 
which is accomplished by the Truth himself This journey is wayfaring 
from the Truth's essence to his attributes and names one by one so that 
wayfarer observes all of the Truth's perfections and witnesses intuitionally 
all his attributes save what he preserves with him. 
In this state, in addition to wayfarer's essence which is already 
annihilated into the Truth's essence, his attributes and actions will be 
annihilated into attributes and actions of the Truth. More importantly, he 
will be annihilated from this annihilation itself, that is, he will become 
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heedless to that annihilation, and thus will attain the station of perfection 
and wilayat by bringing to an end the circle of the latter. 
Here wayfarer has attained a great perfection and happiness even if he 
still will remain in the station of annihilation and will not direct himself to 
the further state of sobriety. 
The third journey, which is the journey from the Truth to the creatures 
by the Truth, commences with the end of that annihilation and elimination 
when wayfarer becomes absolutely conscious and sober as well as 
subsistent with the divine subsistence. 
He takes journey to descendant worlds (abstract beings, souls, and 
material beings) and observes all those worlds and their impressions 
clearly. In this state he informs about the Truth's essence, attributes, and 
actions although he is not a prophet. Wayfarer's heart in this state has such 
an amplitude and capacity to include both the Truth and creatures and that 
is why he is able to endure the responsibility of messengerhood while in 
the previous state he was sunk with observing the beauty and perfection 
of the Truth and was heedless of himself and creatures. 
The fourth journey is the journey from creatures to creatures by the 
Truth, in which wayfarer observes all creatures and their impressions and 
becomes absolutely aware of causes of happiness and wretchedness and 
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will know circumstances of returning to the Truth. Such a person is a 
prophet and in this state he deals with the guidance and education of 
inhabitants of this dark world leading them to the light and true life. Since 
those observations are conducted by the Truth, he will not become 
heedless of the Truth by paying attention to the creatures. Whatever he 
observes, and feels in the universe, he observes the Truth with it too and, 
to be exact, actually it is basically by the Truth's light that he observes and 
feels them. He tastes the transcendent flavor of the Truth from everything. 
This will not, however, create any multiplicity and incarnation on part of 
the Truth. 
In a very well-known sacred tradition, the Almighty says: 
" My servant has not gained access to my proximity better than by what 
I have made compulsory against him. And he always gains access to my 
proximity by what I have recommended (which are not compulsory) so 
that I would love him; and when I love him I shall be his ear by which he 
listens, I shall be his eye by which he sees, and I shall be his hand by 
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which he takes'. 
Another notable point in man, who is chosen as God's successor from 
among all beings, is that perfect man is endowed with all levels of the 
chain of existence - a station which no other being, even intellects, can 
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attain. In other words, he is the comprehensive being who contains all 
beings in all worlds, and that is why he is called the microcosm'. For he is 
endowed with sheer abstract being, like higher intellects and even the 
First Emanation, ideal being and material being while all other existents 
lie only on their specific level. 
The Characteristics of Perfect Man 
Some of perfect man's characteristics were mentioned in previous topics 
and some other ones are as follows: 
1. Power to bring about things in the external world. As we know 
creative power of all human beings concerning subjective concepts is such 
that whenever they will to imagine something in their minds it would be 
there by their mere will without any need to any preliminaries, conditions, 
and time. Perfect man who is a mystic - because of his death from all 
material belongings and pleasures; inner cleanliness; illumination of soul 
by lights of obedience, fellowship, and love of God; attaining aimihilation 
into the Truth; and achieving eternity by his eternity - has also attained 
such position as mind in bringing about subjective concepts and God in 
il4 
creating external existences to actualize things in external by merely 
willing them. 
His command would penetrate into all levels of existence, he would be 
given the gift of creation, his prayer would be considered in all worlds, 
and inwardly kingdom, angels, and all other existents would be at his 
service. Such position is called "Station of Be" (maqamu kun), for 
whenever he orders something and says 'Be!', it will become. 
It should be noted that according to Islamic viewpoint all people of 
heaven will be endowed with such power in the hereafter, but perfect man 
has that power even in this world. 
"and the mystic may attain a station called station of Be'... Thus, his 
situation will be as that of people of paradise - although he is still in the 
material world - and he will not say 'be' to anything unless it will 
exist 
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2. Since God has transformed inner aspect and spirit of perfect man 
through his manifestation, he will be resurrected in this world before 
compulsory entrance to the coming one. He would get out of his material, 
bodily grave and will voluntarily die of his this-worldly life becoming 
alive with coming-world life while he is still in this world. In his new life, 
he can see what others cannot see because of their belongingness to the 
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matter, body, and lusts and can observe hereafterly forms of other people 
without waiting for the whole annihilation anddeathof all existents as 
others should do. 
"There is no real mystic ... unless he is resurrected in his this - worldly life 
before the life to come ... thus he sees what other people do not see ..."^* 
3. Mulla Sadra holds that: 
"Lord of most people is not the Truth or God who is the necessary being 
and holder of all perfections. Rather, they in fact worship what they have 
created by their intellectual and imaginary beliefs in their own minds 
which is in reality their creature"35 
or, at most, they have known the Truth in some of his manifestations 
whom they worship and because of following judgements of those 
manifestations and being absent of other manifestations deny other 
perfections of the Truth and therefore excommunicate so many other 
people who have known the Truth better than him or in some other 
attributes and manifestations. Such a problem is not only for man but also; 
" for existents of non-material world and those abstract intellects unto 
whom God appears by his negated attributes. While they have accepted 
God and they glorify him, they deny whoever is not abstract (such as 
illusion, imagination, and some souls) and in other words, is in the 
station of assimilation and not negation. But perfect man observes all 
divine manifestations in all worlds of intellects, souls, ideas, and matter; 
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he is guided by their lights; and he worships God with regard to all his 
'If. 
attributes. In fact, he is the real servant of God" 
and therefore his return would be to God's essence, without any veil, that 
holds all attributes of assimilation and negation, i.e., Allah, while other 
existents would return to God with regard to a specific attribute and name 
of him and are veiled from his other attributes and names. 
4.The mystic who has attained the Truth and is annihilated into Him 
while is subsistent by Him is not an object of changes and alterations. For 
he has passed world of contingency and possibility, has attained world of 
divinity, and has joined people of ecstasy and thus, according to a 
tradition from the holy prophet, one ecstasy from God's side unto him is 
38 paralleled by all good works done by human beings and angels. 
5. At the end of first journey, perfect man will not let any veil, even 
veil of his own entity, remain between him and the Truth, due to his 
extreme passion and love of him. In the position of observing lights of the 
Truth's assimilation and negation and illumination by his light he pays no 
heed to neither himself nor anything else but God - he is even heedless to 
his transcendent knowledge, faith, and mysticism. As if sun of the Truth 
has melted snow of his entity and thus the real faith appears upon him. 
By this face, substance of polytheism, even its hidden one, is rooted out 
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from his spirit and soul. Such position is manifestation of station of the 
39 
one, Dominant God. 
6. According to the Quran,"'We offered the trust to the heavens and 
the earth and the mountains, but they refused to carry it and were 
afraid of it ..." (33: 72).' Now what is that trust? MuUa sadra believes 
that it is the very divine light and the Truth's attributes. 
It should be noted that man from the beginning of his motion towards 
the Truth until he attains the station of perfect man, is endowed with that 
divine light and manifestation of God's essence .attributes, and names in 
all levels but the higher level he attains the more perfect they appear unto 
him. And since he is trustworthy of God, at any level he delivers the trust 
he has undertaken and clothing of actuality he has worn concerning that 
40 level trustworthily while bemg honoured with a new garb . 
7. Since perfect man is perfect both speculatively and practically 
having cut this-worldly belongings while expelling love of this material 
world and whatever exists in it from his purified heart, his existential 
perfection, therefore, is higher than all other existents, he reflects 
comprehensively God and his attributes, he receives the highest grace 
from God, and his avidity and love of God is much more that all other 
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existents because love of God is based on existential level of a being and 
41 his level is the highest. 
The Perfect Man and the Society 
As mentioned in the four intellectual journeys,perfect man's growth will 
not be ended by attaining individual perfection at the end of the first 
Journey .Rather, he should attain super (or absolute) - perfection 
afterwards which is actualized by educating people and leading them to 
the Truth. ^'^ 
The reason is that contrary to others, perfect man who is a prophet is 
comprehensively pefected both speculatively and practically. Retakes 
into consideration the Truth alongside with all things and beings and after 
having finished the journey in the Truth he returns to the people calling 
them to the light and Truth. But on the one hand some people are only 
perfected practically who are not to be called perfect in a real sense. They 
will enjoy salvation and a good position in the world to come, but they are 
not endowed with position of divine absolute succession. For he cannot 
play a role in leading people to God's mercy through knowing his essence 
and in bringing about suitability between people and the world to come, 
which is the purpose of creation, due to the said deficiency. 
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And on the other hand; 
" some people are perfected only speculatively. They are sunk into vision 
of the Truth's essence and attributes and are heedless to their own 
essence which is illuminated by God's light, so how can they pay heed to 
others?! Such persons suffer deficiency ofvision of people, though they 
are annihilated into God and have attained the end in their journey to 
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the Truth". 
Sincerity and having pure intention for God is greatly emphasized for a 
wayfarer. Therefore worshipping services of its all kind (even social 
services) are of more divine value the more they are far from flaunting, 
hypocrisy, and hidden polytheism which will cause man's fall from his 
spiritual position. But when the wayfarer attains annihilation into God and 
subsistence by his subsistence, his spirit will become so strong that it will 
not cause negative influences upon man's divine motivations and, then, 
there would be no difference between solitude and appearance, revelation 
and hiding, etc., for selfishness is completely taken away from his 
existence. Of course, sometime some religious interests make him carry 
out some religious services apparently such as Friday prayer, prayer in the 
mosque, and so on in order to guide people in spiritual wayfaring and this 
will not be harmful to him, for such person basically considers only God 
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as the Truth and treats all other beings as shadows, signs, and mirrors in 
45 
which the Truth has appeared and not independent things. 
As perfect man is the intermediary of all existential perfections and 
both material and spiritual facilities between God and all other beings, no 
period of time could be void of such perfect man. In this period, the 
perfect man is Imam Mahdi, the twelfth Imam of the Household of the 
holy prophet, who is apparently absent and only his close companions can 
see him. For Shiites, he is the Messiah who will someday emerge in order 
46 to establish justice in the whole world. 
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CHAPTER 4 
Aurobindo 
His life and thoughts 
Sri Aurobindo Gliosh was bom in Calcutta (at Konananagar), West Bengal 
(15 August 1872). He wastheThirdof six children (Two elder brothers, a 
younger brother and a sister). His mother was the daughter of Rishi 
Rajnarayan Bose, the president of the Calcutta Brahmo Samaj. His father Dr 
Krishna Dhana Ghosh was one of the first Indians educated in England. He 
studied medicine in Calcutta and for more medical training travelled to 
England and recieved his M.D degree from Aberdin University in 1871. This 
confrontation to the culture and civilization of the west so influenced him 
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that gradually started to believe in such a calture and to love it. This fact had 
a very deep influence on the various aspects of Sir Aurobindo's life'. 
Sri Aurobindo was first educated at Darjeeling in the Loretto convent 
school (in 1877). This school stablished mainly for the children of the 
uropean officials in India. Two years later when he was seven years old He 
was taken too England with his brothers and sister at the instance of his 
father. He stayed there from 1879 to 1892. In 1893, at the age of twenty one, 
he came back to India. 
During his stay in England he first studied privately at a learned 
teacher Mr Drewitt who thaught him Latin, English, French, History, 
Geography and Arithmetic. In 1884 He entered ST. Paul's school in London 
and remained there until 1889. He studied there some classical, languages 
such as Latin and Greek, and also French litrature and the history of 
mediaeval and modern Europe. During the course edjucation at St. Paul's 
shool he started to write English poem. After this period of studies he sat for 
I.C.S examination. He passed the written test, but could not succeed in the 
oral test and therefore was not selected 
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He joined a secret society in london named "The Lotus and Dagger" 
whose goal was to free India from the domination of Britain. He had an 
attatchment to the western throught and litereture but not to England as a 
country, thus he was criticising British rule in India. In 1893 He left England 
and came back to his own country. Sri Aurobindo had been employed by the 
Baroda state service in 1892, therefore when he came back he joined it. He 
finally became vice-principal of the Baroda colledge in 1905. He started to 
study Indian culture and became a master in Bengali and Sanskrit 
Languages. He involved in the Indian nationalist movement after publishing 
a few articles under the title "New lamps for old" in a Bombay newspaper in 
1893. from 1890 onwards he was in charge of organizing revolutionary 
activities in Bengal. His articles and his public speechs distinguished him as 
a leader in the independence movement. In 1908 He was arrested in 
connection with a bomb case and He was put under the trial for one year in 
AH Porejail. He spent most of his time there reading the Gita and the 
Upanishads and practic intensive meditation and Yoga. The time when he 
was released from the prison was a turning point in his spiritual life and He 
made some connection with the Divine. 
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He married Mrinalini Devi Bosh in Baroda in 1901 But because of 
being involved in political activities and later in spiritual Sadhana he could 
not spend much of his time with his family and he lived separate from his 
wife about 19 years. But an affectionate relationship between them becomes 
evident from the letters he wrote to his wife. In 1918 he invited her to 
Pandicherri but on her way he died because of Influenza. 
After the Alipor jail case his struggle for independence of India was 
changed because of his spiritual ideas and he added spiritual view to his 
political ideas. This attention becomes evident from his articles in a national 
journal "the Karma Yoga". This change had developed during the time. 
Since even till 1910 was some talk of deporting Sri Aurobindo he decided to 
leave British India for Chandamagor which was in French India. After a 
month He went to Pandicherry. For four years of his living in Pandicherry 
Aurobindo almost was in silence, secluded life Yog-Sadhana, reading and 
writing philosophy and literature. In 1914 Mr paul Richard and Mrs allowed 
him and personality ofAurodindo attracted them seriously. With their co-
operation He continued to publish. 
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Up to 1921 Mrs Richard (The Mother of Sri Aurobindo Ashram 
Pondicherry) came back to French in 1915 and returned back to India in 
1920 and helped Aurobindo in his spiritual misson. In 1922 The Mother 
became the manager of the spirtual center (the Ashram) that Sri Aurobindo 
and his believers were living. And He continued his spiritual programs. He 
withdrew his body on 5th December 1950 at the age of 18 ^. 
Philosophy of Aurobindo is influenced by a variety of factors. 
Educated in the west, he was impressed by the Helinistic philosophical 
system especially by Plato, Aristotle, and Plotin as well as Neo-Idealistic 
philosophers such as Hegel, refferring to the Ideal Man of Nitche, Plato, and 
Plotin and using the scientific concept of evolution in the evolution of 
understanding in which the matter little by little reaches the state of Divine 
understanding. On the other hand, he studied traditional ancient philosophies 
of India such as Darsanas, espcially Advaita Vedanta and Yoga, very 
seriously. Another important factor to be considered is the occurance of 
religious reforms in his time. Although reformists were to defend culture of 
traditional Hinduism by entirely rejecting Modernism, appearance of such 
reformists as Swami Vivekanda, Tagour, Mahatma Gandhi and others with 
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the idea of compulsary revision in the traditional Hinduistic culture while 
taking a revolutionary approach toward it when encountring modem time 
created rapid changes in the said culture. We know that Aurobindo was 
influenced by such movements. 
Aurobindo's philosophy is entitle "Integral Philosophy", for by 
denying extreme idealism which believs in the ideals alone on the one hand 
and rejecting extreme materialism which believes in the matter alone on the 
other, he believes in both of them. Both God and the materialistic world are 
real. Material is a manifestation of the ideal and should not be considered 
evil and Vain. 
The truth is of eigth-fold layers the highest of which is the existance 
and the lowest of which is material. These layers are all God's 
manifestations. Following Darvin's "principle of evolution", he believes that 
the world beggins with matter while attaining supermind and eventually God 
(sachchidananda) in the end through ascending upper states. 
According to universal laws one can attain perfection not only 
individually but also collectively. What prevents one from attaining mukti 
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(salvation) is one's ignorance and by overcoming such obstacles one can 
obtain the position of the superman '^. 
Despite all formal four-fold Yogas, the mortification and the integral 
Yoga suggested by Aurobindo to remove separation and to embrace 
attachment to the truth is in conformity with usual non-isolating life. He 
does not treat the world as an evil and looks for salvation towards the 
society ^. 
Aroubindo's most significant works are as follows: 
1. The life Divine (2 Volumes) 
2. Ideal And Progress 
3. the superman 
4. Evolution 
5. Hymns of mystic fire 
6. Isha Upanishads 
7. Eight upanishads 
8. Essays on Gita ^ 
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The four theories of the nature of the Ultimate Reality 
While expressing his own perspective Sri "Aurobindo takes into 
consideration four viewpoints concerning reality and existence while 
describing perfect (ideal) man any of which enjoys a direct influence on 
determination of specifications and charactristics of human perfention and 
perfect man and, in other words, is considered a presupposition of 
discussing perfect man. 
First viewpoint: Supracosmic theory of Existence. This perspective 
holds that there is only one objective reality; that is the absolute or Para 
Brahman which is Supreme reality. Nothing else is endowed with existence 
and reality, and everything else is nothing but a dream, an imagination, a 
deceit, and an illusion (Maya). 
From this point of view human life has no real significance and is 
merely act of ignorance. The true ideal for man is to deny and to run away 
from thiworld as early as possible. This viewpoint takes an isolationistic, 
ascentistic position towards this world. It holds that, the true ideal is to attain 
"Nirvana" an exination of the indindual and the universe, a self annulment in 
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the absolute.' ^ The thinkers of Vedanta school such as Shankerachary a 
considered that self-extinction as a self finding. 
Sri Aurobindo criticizes this perspective holding that the reality of an 
individual and values leading him to the perfection and salvation, which is 
denied in the said viewpoint, should not be forgotten. He asserts that the true 
Vedanta not only does not take such a position but the aspect and 
manifestation of Brahman, and this world as being Brahman's manifestation 
as least, is recognized in the Upanishad Vedanta. Aurobindo believes that 
Brahman's self finding is possible only when we treat both individual and 
Brahman as reality. Otherwise self finding in Brahman would be in turn no 
more than an illusion. This is the point which allows us to act and behave in 
this world. 
Second viewpoint: The Cosmic-Terrestrial View of Existence. 
Contrary to the first perspective, being a sheer materialistic approach this 
viewpoint holds that the existants of this world are merely material-cosmic 
facts and there is nothing called God, another world, metaphysical truths, 
and so on. Ideal and perfection of man and one's life are established 
accordingly. Man as a material existant who will someday departure from 
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this world to the world of annihilation benefits from achievements of this 
world according to one's facilities and potentials. 
Aurobindo criticizes this Viewpoint asserting that: 
First, this viewpoint is a propitious ground for selfishness 
individuality and can shape man's purpose of life according to an egoistic, 
hedonistic perspective. 
Secondly, we feel in ourselves an inspirative element transcending 
charactristics of material called spirit or soul which will not be satisfied with 
satisfaction of man's material desires. Following that viewpoint would lead 
to inactivity of a lot of man's facilities of development and elevation and 
would present a limited purpose for life. Mind and life are not the highest 
terms for existence. Spirit and spiritual insight are ofhigher position. In 
addition, the very mind and life can attain their highest level of perfection 
only through spiritual realization. ^. 
Third viewpoint: Supraterrestrial or Other-worldly theory of 
Existence. In this viewpoint the material world and its human inhabitants as 
well as God, other - world or here after, etc. are all real. Spirit is endowed 
with eternity while material world is like a temporal, transient home; the real 
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residance and true abode is the other world. Man would be transferred to 
heaven or hell in the other world according to one's good or bad deeds in 
this world. According to this viewpoint, human Ideal and perfection is 
individual's spiritual, moral evolution to such extent that enables one to 
attain eternal happiness in the other world. 
Aurobindo holds that this viewpoint does not take into consideration 
the material world sufficiently. Thus, being refferred to other world, human 
ideal and perfection will not be actualized in this world. This viewpoint also 
holds that it is impossible for man to achieve higher consciousness or for 
divine life to appear in this-worldly life. '^  
Fourth viewpoint: The Synthetic or Integral Theory of Existence. 
Being Aurobindo's own viewpoint, this viewpoint grants principiality to 
both body and spirit, individual and society, material and non-material 
existant, and this world and the other world while considering them all two 
sides of same coin and manifestations of God's essence and the Absolute 
Being, 
According to this viewpoint, human perfection is based on accepting 
corporeal existence and taking into consideration the material world. Man, 
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Society, and natural world are vessels of blossoming and unfolding the 
supreme-self and the being. Corporeal existent will be developed and 
evalated in this world. Heaven and hell are not postponded to the other 
world, but are states to be achieved in this world. This - worldly, material 
activities are not in contradiction to spiritual activities, but they are 
complements of each other; for universe is of such an expansion that could 
not be limited to material or spiritual world. Beyond material world are spirit 
and spiritual consciousness; and matter, mind, and life of man could achieve 
their highest perfection merely through the former's spiritual actualization. 
According to these points, one who concentrates on material desires casting 
spiritual aspects into oblivion and one who concentrates on spiritual realm 
following an ascetic life and neglecting material world and man's material 
needs and desires are both taking a wrong,, deviational way to the human 
perfection; for none of them suggests a synthetic and integral path. Sheer 
asceticism and heedlessness to material needs would moderate the process of 
collective development and would abstract us from a noble embrace of the 
battle and labour of life in the world'', 
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"There is a natural impulse and a rule to care for the body and to 
have a sufficient development and satisfaction of the vital and mental 
aspects of man. For this an active participation in the world is necessary. Sri 
Aurobindo says that it is the first precondition for man for the attainment of 
his fullmanhood." *^  
Sheer asciticism will prevent man from divine manifestations in the 
matter and will lead to not taking into consideration the creature and creator, 
or his manifestations, in the same way. Aurobindo holds that the only 
viewpoint which is able to solve the problem is an integral perspective of the 
supreme self, human self, and the cosmos. ''^  
Hierarchy of existance 
Since discussing hierarchy of existence is also fundamental and is of great 
importance in connection with knowing the perfect man from Aurobindo's 
viewpoint, we pursue our discussion concerning the perfect man by dealing 
breiefly with this issue. Aurobindo holds that states of existence are as 
follows: 
1. Sachchidananda 
2. Super Mind 
3. Over Mind 
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4. Intuitive Mind 
5. Illumined Mind 
6. Higher Mind 
7. Psyche 
8. life 
9. Matter'^ 
He calls God who is thehighest state of existence Sachchidananda. 
This Sanskrit term is a mixture of'Sat', 'Chat' and 'Anand'. Sat means truth or 
existence and by it pure truth or pure existence is meant. This existence is 
beyond motion, inertia, change, time, and place. Chat means knowledge and 
power. Anand means absolute bliss. These three principles, i.e., pure 
existence, knowledge, and pure power and pure bliss, are present in the 
almighty truth, that is, Sachchidananda. 
In Sri Aurobindo's viewpoint when existence sets along knowledge 
and power (i.e.. Sat and Chaty attributes) brings the world into existence. 
That is the result of marriage of Siva (existence) and sakti (power: the 
passive, feminine aspect) in Hindu Mythology. It should be noted that 
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Anand, the absolute bliss, as the only cause for creation brings about the 
said creativity from potentiality to motion. 
Consciousness which is one fundamental notion in Aurobindo's 
philosophy has a deep, expanded connection with existence, consciousness 
is an essential, inner affair in all things and in all states of existence. '^  
First state of existence or first creature caused by Sachchidananda in 
the process of creation is supermind as the intermediate between 
Sachchidananda and man. Since Sachchidananda (truth's essence) is pure 
existence, pure knowledge, and pure bliss on the one side and on the other 
side are creatures which are of motion and change, there should be an 
intermediary between them. The intermediary is supermind which is close to 
Sachchidananda and even is a part of him (a one which is not of multiplicity 
caused by a one) on the one hand and which is in relation with man - being 
an ideal for man so that man can attain the state of supermind as one's 
culmination - on the other, and thus canplay the role of the intermediary 
between that unity (The Almighty) and this multiplicity. 
Aurobindo holds that man's intellect is the shadow and the 
manifestation of sumind. It means that when supermind appears in the man 
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becomes intellect and mind. As sun appears in a mirror or in some mirrors, 
supermind appears in persons of man as intellect and mind. Supermind has a 
real, true knowledge. Supermind realizes the truth in it's essential substance 
and realizes the unity beyond multiplicity. Contrary to its manifestations 
which do not penetrate into layers of multiple phenomena in order to realize 
a one existence and thereby achieve the real knowledge supermind is 
absolute knowledge and power and it is through supermind that the Divine 
manifests himself as this world and the process of self-limitation, and of 
self-individualization commences in Brahman. '^  
Next state of existence is overmind which is a delegate for supermind. 
Next state is intuitive mind or overmind which is a kind of heart 
consciousness by which heart observes the truth in momentary flashes. 
Next state is illuminedmind which is somehow the continuity of the 
previous state and is subjective understing of things without taking into 
consideration their preliminaries. 
Next state is higher mind whose knowledge is subjective in the form 
of connecting ideas together and is unable to understand the truth. 
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Next state is mind which attempts to achieve the truth through 
rational, subjective, and cognitive concepts. 
Next state is psyche which has an indirect relation with the truth, i.e., 
Divine self. 
The lower state is life which is cosmic energy through which Divine is 
manifested and recieved. 
Matter is the lowest state of existence and manifestation of 
consciousness which is an expression of Sachchidananda in diminishing 
form. 
The Process of Descent and assent 
Creation, however, does not include only the process of descent. Aurobindo 
holds that cosmic creation is a two-fold process. First is descent of spirit to 
worldly forms and second is ascent of worldly forms to its original higher 
status. He believs that involution is a presupposition for ascent or evolution, 
for basicly evolution will occur after accualization of involution. The 
eightfold state of existence involves both those processes. For instance, 
since spirit descends to matter, life, and mind matter, life and mind; can 
ascend to spirit. Life can ascend to mind because mind has already 
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descended to life. He accordingly holds that the reason why a lower state of 
existence can ascend to a higher state is that it had already existed in the 
latter, because evolution cannot proceed out of nothing. In this regard he 
asserts : 
"... Spirit is a flnal evolutionary emergence because it is the original 
involutionary element and factor. Evolution is an inverse action of the 
involution: What is an ultimate and last derivation in the involution is the 
first to appear in the evolution. What was original and primal in the 
involution is in evolution the last and superme emergence". '^  
Another notable point is that descent process of creation is the descent 
of spirit to ignorance. The inception point of evolution, therefore, is 
ignorance, complete inconscience or absence of knowledge. Thus, the 
purpose is to achieve complete knowledge which transfers through matter, 
life, and mind. This is concerning cosmic evolution, but it concerns 
individual man as well and even more because despite other existants he can 
ascelerate this cosmic evolutionary process through his knowledge and 
efforts. This topic would be explained when we discuss the role of yoga in 
the man's perfection. 
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To achieve true, real knowledge, man should reach the state of 
supermind. The path to the supermind consists of some stepts. In the first 
step normal human mind and intellect should be purified and should realize 
its imperfectness, for this realization, i.e., admitting ignorance.Higher mind, 
is the first state of perfection. In this step, intellect realizes the relation of 
ideas and proceeds through rational arguments and sensible evidences being 
unable to realize the whole or a realm of the truth. Scientist's and 
philosopher's intellects are generally in this state which is called higer 
mind.^' 
Next and higher is illumined mind which realizes truths 
instantaneously. In this state the new though comes to the mind immediately 
without its prelimaneries having come to the mind. This state is existential 
culmination of scientist's and philosopher's intellect and mind which is 
resulted from dominationof subject which is acquired and in turn is caused 
by mental exercise but is far from intuition because of observing things as 
multiple phenomena. 
Next state is intuition or overmind. In this state a gnostic individual 
observes truths openly, with no cover, for some moments. Gnostic 
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individual's spirit mirror is so purified in this state tiiat observes touches and 
hears, truths as a whole and a one - albeit only for some moments. This state 
has the power to create love of truth in man. Man in this state has not been 
absorbed in and has not reached the truth yet. Man is not a player in this 
game, but he is a spectator and observer of the truth. 
The Three Transformations 
Emergence and actualization of perfect man is in the next state, supermind 
being endowed with supramental consciousness, man who attains this state 
lives and becomes united with the truth. The said process is possible 
according to sri Aurobindo's opinion and through three states of 
transformation which are as follows: 
1- Psycic Transformation: A state of human existence is his 
subliminal aspect which is veiled and hidden but permenat and unchangable 
having some influence on our consciously activities. It is because of its 
being hidden that our mind considers it its own work and psychic entity. 
First step to the supramental change is blossoming psychic soul. This 
transformation includes change of axis of man's concerns from lower level 
(his material needs) to higher level (his intellectual, psycological aspect). 
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Psychic personality whicli is beyond material personality should become 
active and actualized in this transformation, for knowledge of this existence 
is not normally of a clear, distinct level and therefore should be awakened -
which is actualization of psychic transformation. A material, vital and 
mental change should happen here in order to regulate all those activities 
through a light deriving from psychic being so that the psychic being can 
make its knowledge flow to mind, heart, and life with a purity, force, and 
distinctness. 
Thus, this transformation awakens the spirit and brings about a 
relation between the spirit, matter, life and mind. ^'^ 
2. Spiritual transformation: the path to elevation of spirit through 
psychic transformation is necessary, but not sufficient. Now that spirit is 
awakened and has the power to guide and regulate life, mind, and body, 
psychic being should turn toward higher spritual states and attempt to 
produce a true spirituality in the life which is possible only by spiritual 
transformation. 
Basic effort of soul for transformation in this state may be through 
thiking mind as its instrument and may be through a psychic influence on 
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the intellect, higher mind, and intuitional intelligence directing them to that 
direction. As this transformation becomes more complete the spritualized 
mind moves to beyond all figures, all good and bad ideas, trues and wrongs, 
and beautifuls and uglies. Such an spiritual awareness tends to realize what 
is one which elevates all dualities. Thus, in this state man is guided by 
spiritual transformation to more richness, that is, realizing spiritual unity. 
But can we say that man has achieved his perfectness when this state 
of transformation is ended? Aurobindo's answer is negative, for at the end of 
this state man achieves unity vision over himself and not realization of that 
vision, as in the state ofovermind or intuition where the gnostic individual 
observes truths instantaneousily only for few minutes witnessing and not 
attaining them which like any other observation inclines and what remaines 
from it is only a memory. 
3. Supramental transformation: To achieve that realization which 
takes place at the descent of consciousness we need supramental 
transformation. 
Spirchange is used in this state necessarily as psychic change was 
used in the state of spiritual change. Theresult of such change is bearing 
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spiritual life and having endless awarenes. It would change supramental 
presence in the matter, life, and mind completely causing change in material, 
vital, and mental nature while making manact on the basis of knowledge 
and not ignorance. 
After supramental transformation, man would be endowed with a 
supramental existence and a divine life. Actions of such a man is caused by 
knowledge and not ignorance. 
Characteristics of The Perfect man 
Having achieved that supramental state he has no notable difference with 
others and has material, mental, and psychic existence along with respective 
needs. What makes him different from others is inner differences which 
itself is the cause of acheiving perfect man state, which actualizes all 
potential facilities while being attained the truth, and goes beyond all 
multiplicities while being submerged in the one beyand them. 
Aurobindo holds that superman is neither a selfish, hegemonious nor a 
weak, unable dominant, for he believes that delight, power, unity. 
Knowledge, and love are some of God's names. If we follow only one of 
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them we have limited God. True life is a harmony of all these qualities and 
non of them could be ignored in that harmony. He, therefore, says: 
"A concentration of centuries of slow evolution into a few years of 
revolutionary march to capture the kingdom of Heaven",^' 
In the gnostic individual such lower powers as life, mind, and body 
are not supressed nor abolished but supramental transformation has elevated 
mind, life, and body to a more expanded, elevated existence through what 
can be called the process of self exeeding. It is in this connection that 
gnostic individual's relation with his body differs from ordinary individuals 
with their own bodies. Even this body is like an instrument for spiritual 
activities and is used in that connection while there is no contradiction 
between those activities and his other spiritual activities. It means that, he 
moves towards actualization of attributes and perfections of Sachchidananda 
in them on the earth by using his lower existential aspects - i.e., mental, 
vital, and physical - and developing them through those three fold 
transformations mentioned before. Thus, although there are material forces 
in the Divine life, this life is not regulated by them but by superconciousness 
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and that is why nature is changed into supemature by supramental 
consciousness. °^ 
The fundamental difference between gnostic individual and ordinary 
individuals is that his view is quite different and is of spiritual depth. His 
view to the reality and things is absolutely, wholly other, for that is a view 
raised from knowledge and not from ignorance. 
Now it could 'be noticed that it is not this man who is changed in the 
proeess of perfection but it is his view to things that would change his look 
to matter, life, and mind. It should be noticed that since ignorance is 
fragmentary view of reality and nottotal view of reality, the actions based 
on ignorance are commonly void of universal thought and activity. Despite 
normal life which is in mental state and is an ignorantly unconsciousnessly 
life, gnostic individual is absolutely aware of his being. Existence in such a 
life is self aware existence, i.e., anexistence which is aware of existence. 
The notable point is that he considers true knowledge of self as an 
fundamental affair to actualization of ideal of humans's life without which 
human perfection could neither be realized nor be actualized. Man who at 
the beginning views an artifical wall of ignorance between God, the 
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Absolute, and multiple manifestations including himself and forgets that all 
these multiples are basicly fragments of the eternal self existent oneness, 
achieves through spirtual transformations a knowledge and an insight by 
which he destroys that wall of separation through actualizing his unity with 
God. This unity with God in turn brings a unity with other individual beings 
as well as with all universal beings which are different forms of God's 
manifestation.^' 
Another point concerning perfect man is that he has an inner 
(essential) power and exhausts his being. This being owns absolutely all 
powers and capacities it was able to earn, that is, it has actualized thoses 
powers and capacities necessiated and equivalent with self aware existence. 
Such an individual assists others in knowing and in actualizing their 
own powers and abilities m the best way. 
Another point is that the perfect man owns perfect dehight of 
existence which is intrinsic, automatic, and natural. Pain and suffer are signs 
of imperfectness wherever found. 
Another point is that the perfect man is absolutely universal, because 
ordinary existence exists in the limitations of a restricted ego. 
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Another point is that perfect men who are in divine life are 
transcendant. They are transcendant not only of themselves but of the 
world.^ ^ 
Interestingly, perfect man with the said specifications should be 
necessarily accompanied by an inward living. Man cannot achieve 
perfection and those attributes of perfection unless he has an inward living 
and has found the hidden truth which is hidden inside his own existence. 
What is important, however, is that this inward living is never selfishly and 
exclusive, for the inward living is endowed with a vigour, clear, deep 
awamess of others' mind, body, and vital as if that awareness is of one's own 
self. Such person enjoys from others' elevation and perfection as enjoys 
from his own. A gnostic individual would be absolutely pure and self-master 
and would be influenced neither by riches nor by poverty. 
"The one rule of the gnostic life would be the self expression of the 
spirit, the will of the Divine Being, that will, that self-expression could 
manifest through extreme simplicity or through extreme complexity and 
opulence in their natural balance - for beauty and plentitude, a hidden 
sweetness and laughter in things, a sunshine and gladness of life are also 
powers and expressions of the spirit". ^^  
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Man takes his nature to becoming united with Divine Being through 
states of perfection and development. In this process, one's existence, 
consciousness, and delight become closer to the Divine Existence, Divine 
consciousness, and Divine Delight of being and one unifies those with these 
so that one's life and spirit on the earth become expression of the highest 
truth, i.e., Sachchidananda. ^^  
Man who in his spiritual transformations has recieved from heaven 
guidance and awareness necessary to lead someone to the perfection, 
receives an spiritual energy from God and brings it in his messengerhood to 
other humans . Thus, the highest goal of the world - which is self-
unfoldment and emergence of sachchidananda and his hidden attributes in 
transformations of this world - is actualized through human existence ^ .^ In 
other words, such man is always in a harmony of his individual self and total 
self, his individual will and total will, and his individual action and total 
action. ^'^ 
Perfect man's experience of his life is that: 
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"He will have the cosmos consciousness, sense, feeling, by which all 
objective life will become part of his subjective existence and by which he 
will realise, perceive, feel, see, hear the Divine in all forms."'"' 
Such person has no obstacle or problem to act. Ordinary people of 
normal mental life make mistakes in taking into consideration obstacles and 
problems due to their ego-sence, but the gnostic being is beyond such a 
state. 
Another point is that supramental being is full of joy and delight 
throughout his life pursing his actions in a joyous spirit. His only aim is the 
delight of manifestation of spirit, though in a sense he does not have any 
goal because he has no desires, wants, etc. and basicly it is his nature that 
bears such a goal.'*' 
Divine Life 
According to Aurobindo's viewpoint the process of evolution would not stop 
after an individual or a few individuals have been perfected, but the ultimate 
destiny for man is perfectioof human society, and therefore perfect man 
should pursue his next state of perfection, i.e., assisting society to be 
revived. 
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Aurobindo calls life of a human society consisting of perfect men 'the 
Divine life' which is the ideal and goal of human life. He discusses this 
notion in his most important book which has the same title ^^. 
S.K. Maitra says: 
"... From the point of spiritual evolution, this [attainment of the 
Gnostic state] would be only an individual liberation and perfection in an 
unchanged environmental existence: for a greater dynamic change... of the 
whole principle and instrumentation of life and action, the appearance of a 
new order of beings and a new earth-life must be envisaged in our idea of 
the total consummation, the divine issue... for what is wanted is the 
emergence of a divine life on earth, not the isolated realization by a few 
individuals of their true inner life" ''^. 
This Divine life for human society which according to Aurobindo is 
man's definitive destiny is a perfected state of life in which live perfected 
men who are of celestial substance and of divine knowledge and power and 
whose life is filled with joy and delight. Such a conception is conception of 
heaven on the earth. 
"A life of gnostic beings carrying the evolution to a higher 
supramental status might fitly be characterised as a divine life; for it will be 
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a life in the Divine, a life of the beginnings of a spiritual divine light and 
power and joy manifested in material Nature. That might be described, 
since it surpasses the mental human level, as a life of spiritual and 
supramental supermanhood" **. 
The task of such society is to change those who have not attained such 
a state yet. There is no conflict in such society, e.g., between self-
affirmations and alturism, for "the self of the gnostic being is one with the 
self of all" '*^  . Regulation of such society is in an advantageous position, 
because both knowledge and power largely exist in it '*^ . 
In fact Sri Aurobindo Considers such portrait as a response to a crisis 
man is encountering presently. Like many other Oriental thinkers, he 
believes that despite man's develpement in science, industry, and 
technology, man is in a crisis he is not able to encounter with his existing 
mental, psychic conditions. Existing man's limited mind is unable to regulate 
human relations with civilization and scientific power of the modem era and 
this is the source of the crisis. Today we need an intiuitional, great mind in 
order to keep away human individuals and society fi-om indulging in self-
aggrandisment and to keep them away from war and violence in the light of 
unity and spiritual universality prersenting man with harmany and hope. 
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Spritual transformation of man's mind and life in order to solve such 
problems and actualization of divine life is a respond to such a hope'*'. 
A question n'ay be raised that whether in gnostic beings and such 
ideal society all individuals are absolutely similar having no differences or 
not. Aurobindo's answer is that although they are all endowed with basic 
consciousness, gnostic beings or supramental beings are not of same frame 
or of fixed sample but they are governed by the law of unity in multiplicity 
and variety, 'For each of them may be at a different level of knowledge, e.g., 
one being in overmental while another is in intuitional state ^ ^. 
The Personality in the perfect man 
We should discuss another issue which is of great significance in 
Aurobindo's viewppint, i.e., the question of personality in man and whether 
his personality remains in him while proceeding upwardly perfection or it 
will be absorbed in Brahman. Man has instincts and aspiration, so 
Aurobindo treats them as proofs for existence of personality in man. He 
considers affirmation of that personality as a necessity holding that by its 
denying: 
155 
"His heart, his will, the strongest and intensest parts of his being, 
remain without a meaning, void of purpose or justification, or become 
merely a random foolishness agitating itself like a vain and restless shadow 
against the eternal repose of the pure Existence or amidst the eternal 
inconscience of the Universe" "*'. 
He believes that the first step towards spiritual transformation is "to 
affirm, to make distinct and rich, to possess firmly, powerfully and completely his 
own individuality" *'*. 
Man, therefore, begins his work with his ego. Although, as Sri 
Aurobindo holds, this state is not the end and the highest state of our 
existence, it is necessary and fundamental for our succession and 
development. 
Despite illusionist philosopher's viewpoint who consider self negation 
as an end for human life and thus have ascenticistic, inactive viewpoint 
concerning life, man should prepare preliminaries of his spiritual 
transormation through his own affirmation, action, and active contribution in 
the world. From his viewpoint, they are not only evil, undesirable but are 
necessary, for should this ego not develop achievment to spiritual perfection 
would be impossible. 
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"This primary egoistic development with all its sins and violences 
and crudities is by no means to be regarded, in its proper place, as an evil or 
an error of Nature; it is necessary for man's first work, the finding of his 
own individuality ... Man, the individual has to affirm, to distinguish his 
personality against Nature, to be powerfully himself, to evolve all his human 
capacities of force and knowledge and enjoyment so that he may turn them 
upon her and upon the world with more and more mastery and force, his 
self-discriminating egoism is given him as a means for this primary purpose. 
Until he has thus developed his individuality, his personality, his separate 
capacity he cannot be fit for the greater work before him or successfully 
turn his faculties to higher, larger and more divine ends" ^'. 
Thus, ego development and expansion is an essential presupposion for 
human perfection and man cannot refmd his spirit and soul unless he has 
found and fulfilled his personality in states of mind ego, life ego, and the 
body ego. In other words, ego in Sri Aurobindo's viewpoint is an instrument 
which facilitates mans freedom from "inconscience or subconscience of the mass 
and become and independent living mind, life-power, soul, spirit, coordinating 
himself with the world around him but not drowned in it" *^ . 
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Even those who make their egos absorbed in collectivity prevent in 
fact deep, exhaustive transformation of the society - allbeit collectivity is 
strengthened and enforced by that process ^ .^ 
Thus, personality remains and is evaluated throught that threefold 
process. Personality is still permenant although it is freed from a lot of 
limitations, imperfectnesses, and ignorances. The reason for this permanence 
is that the person is the same one who seeks himself in the whole 
transformation, so there is no abolish. Even in collective salvation, which 
according to Aurobindo will accure necessarily in the world and divine life 
occures in mankind, the salvation is still through individuals and indvidal's 
ultimate perfection is his own perfect self-finding. The more he turns toward 
God, the more outstanding and more affirmed his personality would be. thus 
even in the state of gnostic being a personality compatible to this state 
exists^ "*. 
To the question whether personality remains in gnostic being Sri 
Aurobindo gives another notable answer too. He asserts that personality and 
non-personality would fundamentally contradict when we are in the state of 
mental conciousness. But since we discuss supramental state there would 
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basically be no contradiction between those two and they are unseperatable 
aspects of same truth. For instance, reality is an existence which is 
impersonal and universal in its nature but manifests itself in personal forms 
in the nature. Gnostic individual too is an unlimited, universal being which 
necessarily manifests in various forms ^ .^ 
Although personality is permanent in such being, it is absolutely 
different from normal personality, because In normal man personality is 
egoistic but in a gnotic being is an expanded personality where in limitted 
and unlimitted are nonesense ^ .^ 
In the final part of discussing perfect man from Aurobindo's 
viewpoint we should have a glance at his viewpoint concerning yoga and its 
notable influence on actualization of perfect man. 
Integral Yoga and its role in perfect Man realization 
It seems that all thinkers who believe in yoga, despite variation and 
difference of yogas, agree that yoga is a method for being freed from the 
biggest evil, that is, limited separation from the unlimited, and for achieving 
original unity and Divine life. Sri Aurobindo is satisfied with such definition 
as the least. 
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He considers role of yoga in actualization of supermanhood and 
development of consciousness in man and unification of man with the 
transcendental being. His definition of yoga is "a methodised effort toward 
self-perfection by the expression of the potentialities latent in the being and a union 
of the individual with the universal and transcendent Existence we see partially 
expressed in man and in the Cosmos" ^^ . 
Although Divine life in his viewpoint is a definitive end to which all 
existents will reach and there they will be fi*eed from limitations and evils, 
yoga as an spiritual action can hasten this long process and this is desierable. 
"a concentration of centuries of slow evolution into a few years of 
revolutionary march to capture the kingdom of Heaven" ^^ . 
As we know life fi"omAurobido's viewpoint is itself a yoga, for any 
action is an activity towards realization of unity as manifestation of 
unlimited existence in us.But this kind of yoga is normally unconscious and 
undeliberate. Sri Aurobindo wants to make this development conscious 
through his yoga. 
Differences of Integral yoga and other yogas are as follows: 
1, Each yoga has a certain, limited perspective different from others. 
For example Hatha yoga suggests various physical principles of body, while 
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Raja yoga places emphasis on the mind, Jnana yoga on the knowledge, 
karma yoga on the action, and Bhakti yoga on the love. But using some 
method, Sri Aurobindo gathers results of all those yogas in his yoga making 
a synthesis while emphasizing that none of them neither denies others nor is 
able to create a general transformation surrending all aspects of human life^^ 
. He asserts that the only comprehensive way is to use all of them: 
"By knowledge we seek unity with the Divine in the conscious being; 
by works we also seek unity with the Divine in his conscious being, not 
statically, but dynamically, through conscious union with the divine will; 
but by love we seek unity with him in all the delight of his being" ^°. 
2- While goal of other yogas is merely one aspect of humanity, this 
yoga emphasizes comprehensive evolution and expansion of man body, 
mind, and soul to the highest level '^'. 
3- Yogaists generally hold that at the unification with Divine, which is 
the goal of yoga and occurs in samadhi state, conscious and relation with the 
natural world will completely be cut while in Integral yoga spiritual 
unification with Divine occurs in this world, this body, and in conscious 
awakedness. In other words, other yogas try to answer spiritual needs of man 
by denying matter and by being cut off from body, but Integral yoga intends 
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not only to actualize samadhi or salvation and freedom from the nature but 
freedom in the nature and freedom of the nature. This yoga tries to make 
manifest higher knowledge and Divine in man's material life too . Sri 
Aurobindo wants Divine transformation to cover all human existence even 
his corporeal, material aspect. 
"Our Yoga is a double movement of ascent and descent, one rises to 
higher and higher levels of consciousness, but at the same time one brings 
down their power not only into mind and life, but in the end even into the 
body. And the highest of these levels, the one at which it aims is Supermind. 
Only when that can be brought down is a divine transformation possible in 
the earth consciousness" *'' 
Thus we can say that Sir Aurobindo's ultimate goal from his yoga is, 
contrary to other yogas, not the ascent to Divine and freedom from birth and 
death circle-because this is his first step - but his ultimate, main goal is the 
descent of consciousness to material world aequired by that ascent. ^  Sri 
Aurobind says, 
"An ascent into the supramental truth not only raises our spiritual 
and essential consciousness but brings about a descent of this Light and 
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Truth into all our being. All then becomes part of the Divine Truth; this 
ascent and descent must be therefore an ultimate aim of this yoga." ^^  
4- Other yogas generally need certain prepositions and qualifications 
whose obtaining is not so easy, but Sri Aurobindo's yoga is available to 
everybody and that is the reason why he does not emphasis breath,... etc. too 
much. His yoga is series of principles concerning purification and 
spirituality which everybody can do. ^^  
5- Goal of other yogas generally is indivdual freedom, but Aurobindo 
does not consider this the only goal. He treats it as an aspect of the ultimate 
goal which is taking into consideration all humanity, and manifestation of 
divine life on the earth for all; for actualization of man perfection without 
social common life is not acceptable in his viewpoint. As far as man is cut 
off from numerous beings and transcendant source, ignorance is governing 
him.^' 
163 
Notes 
1 - RafiQue, M, Sri Aurobindo's Ideal of human life, P.P 8-10 
O'Connor, June, Aurobindo Ghoshe, in Encyclopedia of Religion, Vol 1, 
P.P, 527-528 
Lai, B.K, contemporary Indian philosophy, P. 158. 
2 - RafiQue, M, Ibid P.P.8-10 
O'Connor, Ibid, P.528 
Lai, Ibid, PI 58 
3 - O'Connor, Ibid, P. 528 
4 - Aurobindo, The Life Divne, P. 33, 601 
RafiQue, M.Sri Aurobindo's Human Life P.P. 4-7,10-15 
Lai, B. K, contemporary Indian Philosophy, P. 180-185 
5 -Aurobindo, Lights on Yoga, P. 16 
6 - O' Connor, Ibid, P. 528 
7 - The life Divine, Vol. II, Partii, P.569 
8 - Ibid. P. 570 
Rafique, M, Sri Aurobindo's Ideal of human life, PP. 84-85 
Lai, B.K. contemporaty Indian Philosophy, PP.I77-I78 
9 - RafiQue, M, PP. 85-86 
Lai, B.K, P. 178 
10 - The life Divine, vol II, Part II, PP 579-580 
RafiQue, M, P.p, 86-87 
Lai, B.K, P.P, 178-179 
11 - The Divine life. Vol II, ParT II, P 582 
RafiQue, M, P.89 
164 
12 - RafiQue, M, P. 87 
13 - The life Divine, Vol II, Part II, P583 
14 - Lai, B.K, P.P 162-164 
O'Connor, Ibid, P 528 
Sharma, C, A critical survey of Indian Philosophy, P.P, 381-383. 
15 - Ibid (The Three books) 
RafiQue, P. P, 65-67 
Lai, B.K, 166-169. 
16 - RafiQue, P.P, 65-68 
Lai, B.K, P.P, 195-198 
17 - O'Connor, Ibid, P 528 
Sharma, Ibid P.P, 381-383 
Lai, B.K, Ibid-P.P, 381-383 
18 -Lai, B.K, P. 174 
19 - The life divine, P.P, 759-760 
20 -Lai. B.K, P. 176-177 
21 - The life divine (1977) PP.277.78, 939-41 
Lai, B.K PP. 199-200 
22 - The life Divine, P. 839-843 
23 - The life Divine, P 846 
Lai, B.K. PP. 201-202 
24 - Letters on yoga, P.267, PP.290-291 
The life divine P. 226 
25 - Lai, B.K, P 207 
26 - Lai, B.K, P.P. 207-208 
27 - Lai, B.K, P, 208 
28 -RaFiQue,M,P107 
165 
29 - The life Divine, Vol II, Part II, P.576. 
30 -Lai, B.K, P.P. 209-211 
31 -RaFiQue.P.106 
Lai, B.K, PP. 210-211 
32 - Sri Aurobindo, the life Divine, P 907 
RafiQue.PP 105-106 
Lai, B.K. P215 
33 -Lal,B.K,P.215 
34 -Lai, B.K, P. 210 
35 - The life Divine (Pondicherry, 1960), P. 1268 
36 - The life Divine, Vol II, Part II, P 589 
RafiQue,M,P, 104 
37 - The life Divine, Vol II, Part II, P 901 
38 -Ibid, P. 813 
39 -Lai, B.K, PP. 209-210 
40 - Maitra, K.s.PP. 89-90 
41 -Lal,B.K.PP-209-210 
42 - Lai, B.K., P.P., 214-215 
43 - The Philosophy of Sri Aurobindo, P.P, 94-95 
44 - The Life Divine (Pondicherry, 1960), P.P., 1253-1255 
45 -RafiQue,M.,P. 118 
46 - Ibid 
47 - The Life Divine (Pondicherry, 1960), P.P. 1253-1255 
RafiQue, M., P. 117 
48 - Lai, B.K., P.P., 211-212 
49 - The Life Divine, Vol II, Part II, P. 602 
50 - Ibid, P. 605 
166 
51 - Ibid, P.P, 605-606. 
52 -Ibid, P.P,609-610. 
53 -Ibid, P. 606 
54 - Ibid, P. 612 
RafiQue, P. 104 
55 -Lal,B.K,P.213 
56 -Ibid, P.P, 211-213 
57 - Sri Aurobinbdo, The Synthesis of Yoga, P. 2 
58 - Harridas Chaudry, Sri Aurobindo the prophet of Life Divine 
59 -Rafique, P. 107 
Lai, B.K, P. 222 
60 - Sri Aurobindo, The synthesis of yoga, P. 563 
61 -RafiQue,M,P. 107 
62 - Sri Aurobindo, B.K, P.P., 219-222 
63 - Sri Aurobindo, The Riddle of the world, P.P, 2-3 
Vrinte,J,P. 137 
64 - 0,conner, June, Aurobindo, Ghosh, in Encyclopedia of Religion, vol I, P. 528 
65 - The synthesis of yoga, P.266 
66 - Lai, B.K, P. 220-222 
67 - Ibid 
Vrinte,J, P. 136 
167 
CHAPTER 5 
Vivekananda 
His Life and Thoughts 
Entitled religiously as Vivekananda (meaning the bliss of discerning 
knowledge), Narendranath Datt (1863-1902) was bom in January 12 to a 
family of Kayastha. His grandfather had left his family in order to attain 
the position of sanyasin but his father was a lawyer. He entered Christian 
Missionary College of Calcutta in 1878 studying law and graduated in 
1884. When his father died, he left law in search for religious studies. ' 
He had met Keshab Chandrasen a leader of socio-religious reformation 
Movement of Brahmo Samaj (Society of God), while studying at college 
and had become a member of the movement. Influenced by Western 
culture and thought brought to India by colonialism on the one hand and 
Islamic thought on the other, the movement was to refine Hindu religious 
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culture from superstitions and inappropriate traditions in order to become 
able to connect religious tradition with contemporary thought and culture. 
Opposition to caste discrimination , Sati, child-marriage , and generally 
speaking , being concerned about social problems was characteristics of 
the movement. Vivekananda generally accepted all perspectives of the 
movement but he denied sanyasavada, for he loved active life too much. 
Narendranath met Ramakrishna Paramahansa in 1882. Although 
he was not influenced by the latter at the beginning, became his stable 
follower later on (1885) pursuing exercises and religious mortification 
under his upervision for one year until Ramakrishna died. ^ Being an 
illiterate and bachelor person, Ramakrishna attained a very high level of 
spirituality merely on his own religious experiences and mortification. He 
held that despite their differences all religions all over the world, attaining 
the same end, would lead to God, - albeit the most truthful image of God 
is Kali and the best path is to worship her. He generally emphasized both 
individual, spiritual perfection and personal contemplative evolution 
obtained through personal mortification and worship. ^ 
When death came upon Ramakrishna, he appointed Vivekananda, 
his most outstanding disciple, as his successor. Following the same 
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method and perspectives, Vivekananda led the followers until the year 
1889. 
It should be noted that despite Vivekananda's full devotion to his 
master, he had at least two different viewpoints from Ramakrishna arising 
from the former's devotion to the intellectual perspectives ofBrahmo 
Samaj: 
1. Despite Ramakrishna who emphasized personal spiritual 
evolution, Vivekananda believed in social reforms and changes; and 
2. Ramakrishna held that one should meet and observe God in a 
personal, anthropomorphic image through worshipping Kali while 
Vivekananda believed in an impersonal God. ^ 
In 1889, Vivekananda travelled throughout India experiencing a 
comprehensive religious perspective containing monistic philosophy, 
traditional philosophy of Vedanta, devotional insights of Ramakrishna, 
and social reformatory viewpoints' ^  He was concerned about preserving 
what he believed as principles of Hinduism while creating some reform in 
that school in order to make it a universal religion. He advocated 
reformatory perspectives ofBrahmo Samaj holding that one from Shudra 
caste is allowed to read sacred Vedas, a widow must remain alive after her 
husband died and should marry someone else, etc, believing that these 
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things would not damage the real Hinduism at all. He necessitated social 
services for anyone who wished to attain the position of Sanyasin. ^ 
In 1893 Raja Ram Mohan Roy advised him to attend a session of 
the "World's Parliament of Religions" held in Chicago as the 
representative of Hinduism. On his way to Chicago, Vivekananda visited 
Colombo, Singapore, Hong Kong, Canton, Nagasaki, Tokyo and 
Vancouver delivering some speeches. In the parliament he could draw 
public attention to himself His main idea was to introduce Hinduism as a 
global reality based on his own comprehensive philosophy. This helped 
him to find some followers in the West which led to establishing Vedanta 
Society in New York in 1895. ^ 
In 1897 accompanied by some of his western followers, he 
returned to India thinking of more religious tolerance having some new 
plans for social affairs which certainly offended his Indian followers. One 
plan, taken from Christian missionary, was to train modem monks so that 
they devote themselves to social services, education, charities, and 
hospitals. Despite orthodox opposition, this plan saw the light of day in 
the same year. He established a missionary center in the name of 
Ramakrishna and gathered his followers there for social services. In 1899 
he established a global organization with the same name. 
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He travelled again to the West for one year and then returned to 
India. Having established a close relationship between Hinduism and the 
West for the first time, he died on June 4, 1902 at the age of thirty nine. ^ 
Calling his school which was a synthesis of religion and this-
worldly life practical Vedanta, he believed that a synthesis of spiritual 
love in asceticism and this-worldly social services for the people can 
make man unified with the Truth. '° He paid so much attention to this-
worldly life that he said: 
"You will understand the Gita all the better if you accept that the 
atman can not be know by the weak ' 
He saw man as a spiritual being who can incarnate Godhood on 
the earth: 
"You are divinities on earthlsinners? It is a sin to call man so. We 
are the greatest God that ever or will be. Bow down to nothing but to 
your own higher self." *^  
Generally speaking, it should be noted that besides Swami 
Ramakrishna who had the profoundest influence upon Vivekananda and 
Brahmo Samaj, Vivekananda was influenced by some other thoughts and 
schools among which Ancient Hindu philosophy especially Vedanta, 
Buddhist philosophy, and Christianity played more important roles. 
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As for the Ancient Hindu philosophy, Vivekananda's main body 
of thought, his basic belief in the essential unity of everything, his 
doctrine of Maya, and his distinction between 'an empirical point of 
view' and 'a transcendental point of view'are derived from the Hindu 
Scriptures - from the Upanishads and the Vedanta. 
As for Buddhist philosophy, Vivekananda's idea of 'mass 
liberation' has a clear similarity with the Buddhistic ideal of Bodhisattva. 
His recognition of the worth of humanitarian and altruistic work is 
indebted to the Buddhistic assertion that'the raft with the help of which 
one crosses a river in a storm should be left for the use of others and also 
to Buddha himself who even after attaining Nirvana continued helping 
others in their struggles against suffering; and finally he is inspired with 
some other Buddhistic ideals such as Samyak Karmanta and Ajiva. 
From Christianity, Vivekananda selects the ideal of service and 
love and from Christian notion of thekingdomof God, he borrows his 
optimistic belief in the possibility of man's redemption and also in this 
point that man contains within him the spark of Divinity. '^  
His pluralistic approach to religions was much more positive than 
his Master Ramakrishna. He treated Krishna, Buddha, Christ, and 
Ramakrishna as incarnation of God , 
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"Every worm is brother or Nazarene'* and anticipated that 
"there will be a time that: 'Christ be in number like bunches of grapes 
upon avine." '"* 
We should bear in mind that Vivekananda was a social reformer 
and the religious teacher not a philosopher in its common sense and 
therefore it is difficult to reduce his teachings into a technical, systematic 
mould at academic philosophy. For as a religious teacher in not interested 
in satisfying merely intellectual needs of man but also man's practical 
necessities as well as his feelings, he does not take into consideration the 
need of observing logical rules. '^  
The Ultimate Reality: 
Perspectives concerning the Reality have already been discussed in 
chapter 4 on Aurobindo. Taking into consideration those viewpoints, 
Vivekananda's one is in fact realistic, for he does not treat different 
material and abstract existents as illusion or imagination but as actual and 
objective. On the other hand, his viewpoint would be idealistic if we 
would consider idealism as a belief in the reality as something of 
essentially spiritual character, not material one (though Vivekananda 
believes in the matter as an objective thing) and in the ultimacy of certain 
ideal values whose attainment a persistent effort should be made to. 
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As for Vivekananda's idealism whether it is monistic or monotheistic, 
it should be noted that it is a combination of them both. On the one hand it 
is a monistic one which is abstract because Vivekananda believes in some 
places in the indeterminacy and formlessness of reality and holds that 
there is no distinctions or qualifications of any kind within it, and on the 
other it is a monotheistic one because in some other places he clearly 
describes God as a personal, actualized being whose characters and 
attributes can be explained and also places such existents as soul, body, 
matter, animal, etc. in a state next to God. '^  
We may say that he combines Abstract Monism and Theism from 
different ways and holds a pluralistic perspective in this regard. Since he 
believes in the possibility of reality attainment in his thoughts, two 
currents resembling Advaita Vedanta and Bhakti theism exist which 
according to him are not really two currents but are just two ways of 
looking are the reality. In other words, in Vivekananda's viewpoint the 
relation between God and existents is unity in the multiplicity and the 
relation between an object and its manifestation which reflects no 
difference. '^  
This perspective of him is based on an epistemological principle 
which is as follows: 
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Let us imagine some people who see a trunk at night.Eacli of them 
may see it different than others. The one who is superstitious sees it as a 
ghost; a robber sees it as a poUceman; one who is waiting for his 
companion sees it as a friend; and so on .. But one thing is for sure: it is in 
fact a trunk and none of those visions makes any difference in its essence. 
What is different is their visions and what is variable is mind of 
those people. 
Vivekananda holds that the reality of you, I, and any other thing in 
the universe is the Absolute; not part of it, but whole of it. But when we 
look from this-worldly perspective which is limited to the time, space, and 
1 fi 
causality, it appears that there is multiplicity. 
In the meantime, however, he believes that this does not mean the 
common Idealism which treats the world as an illusion; for the world does 
exist while it is not what we take it for. 
Vivekananda holds that this multiple world - including God and 
other inferior beings - which appears to us is the Absolute Reality that is 
bound to the time, space, and causality while the Absolute is those 
realities without being bound to the said categories. It is one reality, 
therefore, which is One from specific perspective and Multiple from 
another. 
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This is like a screen before us while there is some beautiftil scenery 
beyond it. Should we make a small hole on the screen, we would see a 
glimpse of that scenery. Should that hole become larger and larger, our 
vision of that scenery would become more expanded. 
And should the whole screen be taken away, we could seethe 
whole scenery face to face. ' 
Thus when we are in touch with the reality from behind this-
worldly screen which is limited to the time, place, and causality while 
looking at it from a small whole, this reality is multiple which has a 
variety of parts and glimpses. But should we culminate and make this 
vision transcendent so that the screen go away, we would find that the 
essence of reality is nothing but the Absolute. ^ ° 
"When I look at God through the network of time,space, and 
causation, I see Him as the material world.When I look at him from a 
little higher plane, yet through the same network, I see Him as an 
animal, a little higher as a man, a little higher as a God, but yet He is the 
One Infinite Being of the universe, and that Being we are." ^ ' 
World and Creatures as real things 
To discuss this subject, we should first deal with the idea of Maya 
which plays a key role in Vivekananda's viewpoint. 
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Maya and its Role in the world 
As for the doctrine of Maya, although Vivekananda is indebted to 
Advaita Vedanta, his comprehension of Maya differs somewhat from that 
of Shankara. 
Vivekananda believes that Maya is a power of the creator and also 
is the principle of change. He believes that Maya is the real cause of the 
world, 
"Maya, then, is the real cause of this universe. Maya gives the 
name and form to what Brahman or God gives the material; and the 
latter seems to have been transformed into all this." ^^  
Thus contrary to Advaita Vedanta he does not hold that Maya is 
the power that creates illusion. 
As explained earlier, according to Vedanta, Brahman is the 
Ultimate Reality that is beyond changes and variations, but there is a 
phenomenal world which is caused by Maya, the latter being the realm of 
illusion. Taking into consideration that Brahman or Absolute is the only 
real existent, this question is raised whether Maya is existent or non-
existent. In Vivekananda's viewpoint, Maya does not necessarily mean 
being unreal or illusory. He considers Maya as something which is neither 
existent nor non-existent. Maya is not existent in the sense that only the 
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Absolute could be called existent and thus everything else is non-existent. 
And Maya is existent and a reality in the sense that Real is behind it while 
the latter is dependent upon the former and the former grants appearance 
and reality to the latter, for should Maya be non-existent how could 
phenomenon which are dependent upon it be brought about? "^^  To explain 
Maya, he says: 
"Maya is not illusion as it is popularly interpreted. Maya is real, 
yet it is not real. It is real in that the Real is behind it and gives it its 
appearance of reality. That which is real in Maya is the Reality in and 
through Maya. Yet the Reality is never seen; and hence that which is 
seen is unreal, and it has no real independent existence of itself, but is 
dependent upon the Real for its existence. Maya then is a paradox-real, 
yet not real, an illusion, yet not an illusion." ^^  
Having explained the Maya, he encounter this question whether 
the world is a creation or not. According to Shankara, in reality there has 
never been any creation - creation is unreal. According to Vivakananda, 
world with its forms of space, time, and causation is real and not a 
delusion. But Vivekanada while accepting the basic monistic position of 
Advaita Vedanta, gives the world a reality. In his opinion creation is the 
expression of the creator in infinite forms. Vivekananda's answer to the 
question, 'How has the Infinite become the finite?' is this : 
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"Here is the Absolute(a) and this is the universe(b). The Absolute has 
become the universe. By this is not only meant the material world but the mental 
world, the spiritual world - heavens and earths, and in fact, everything that 
exists. Mind is the name of a change, and body the name of another change, and 
so on .and all these changes compose our universe. The Absolute (a) has become 
the universe (b) by passing through Time, Space and Causation (c)." ^^  
Vivekananda accepts such existents as matter, soul, nature, man, 
etc. and God as being their creator. But how about the relation between 
God and nature?Vivekananda replies: 
"God is neither outside nature nor inside nature, but God and 
nature and soul and universe are all convertible terms. You never see 
two things; it is your metaphorical words that have deluded you." ^^  
And also says : 
"...The Absolute is that ocean, while you and I, and sun and stars, 
and everything else are various waves of that ocean. And what makes the 
waves different? Only the form, and that form is time, space and 
causation all entirely dependent on the wave." *^ 
Time, Space, and Causation are not metaphysical realities, 
because they are not independent existences - they change with every 
change of our mind. They are only forms in through which God creates. 
This does not mean that they are unreal; just like waves of an ocean which 
are at once the same with and different from ocean and as long as the 
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waves exist the forms are there. Thus, no one can properly attribute 
qualities to the Absolute and that is why the Absolute is indeterminate and 
unknowable. 
Vivekananda holds that the absolute, i.e., the impersonal 
Brahman, is at once the creator, complete cause Ruler, Destroyer of the 
world and supremely good and loving. 
Vivekananda does not treat the Absolute and God as two (God 
being created by Maya, as in the Advaita Vedanta), but believes in them 
as one. According to him, as mentioned earlier, reality is Absolute 
Brahman. 
Vivekananda's God is a being who is present among the existents 
such as nature and man who manifests Himself in all things and in fact is 
the reality of everything. The one who is supremely real (the Absolute), is 
the One whom we devote and worship (God). God, therefore, is present 
everywhere and in everything. 
"Through his control the sky expands, through his control the 
air breathes, through his control the sun shines, and through his control 
all are alive. He is the Reality in nature. He is the soul of your soul" '^ 
Like Aurobindo, he explains the absolute by sat. Chit, and Anand, 
but believes that Anand is love and bliss. 
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Evolution and Involution 
Vivekananda has an evolutionary viewpoint concerning the world. He 
believes that despite all varieties and different levels of existents ranging 
from the protoplasm to the most perfect human being who is incarnation 
of God on the earth, there is no reality but one life which continuously 
develops and manifests itself in different forms. This evolution can be 
described as follows : 
All human knowledge is produced from the experience. We can 
know nothing but through the experience. All our reasoning is based on 
generalized experience. All our knowledge is nothing but harmonized 
experience .Now, what do we see around us and what do we experience? 
A continuous change. 
Plant is elicited from a seed and while growing into a tree 
completes the circle and then turns back to a seed. An animal sees the 
light of day, lives for a determined time; then dies and thus the circle is 
completed. Men, ountains, rivers, etc. are the same, although the speed of 
completing circle in them differs from one another. 
"Everywhere circles are being completed, birth, growth, 
development, and decay following each other with mathematical 
precision." °^ 
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Inside them all, beyond this vast mass of what we call life, and 
inside billion of billions of shapes and varieties of those existents 
ranging from the lowest atom to the highest spiritualized man we find 
existing a certain unity. Modem sciences show us that there is a substance 
which manifests itself in various forms and different ways and a life 
which runs through everything and like a chain connects these 
variouSjConsequent forms which might be limitless. This is called 
evolution. 
According to him , any evolution is based on an involution. For 
instance, seed changes to plant and etc. but grain of sand will never 
become plant. The question is that where this evolution comes from or 
what was a seed beforehand. The answer is that all possibilities of a tree 
are inside the very seed. It is impossible to achieve something unless it 
already existed in that thing. Evolution will not be produced from zero. 
Where did it come from, then? From the previous involution. Thus "the 
child is the man involved and the man is the child evolved." '^ 
All possibilities of the life exist in the germ; i.e., all these 
manifestations must have been involved in that low material existent, e.g., 
protoplasm, which gradually manifests in more complete form and uncoil 
itself Despite other viewpoints which believe in the growth, therefore, 
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nothing enters from outside.Rather, everything has been there and only 
manifests itself. The effect is the cause manifested. There is no difference 
between the cause and the effect. Let's imagine a glass which is made 
from two things : will of its maker and its material. What is present now is 
the will of its maker plus its material; so it is the cause which is 
manifested in the form of the effect. 
Thus, all manifestations of this set of life, ranging from the lowest 
level of the existence to its highest level, must be what we know as 
cosmic life" ^ ^ 
"First it got involved and became finer and out of that fine 
something, which was the cause, it has gone with evolving, manifesting 
itself and becoming grosser." ^^ 
The World is Purposeful 
As mentioned earlier, Vivekananda holds that every form of existent 
return again to what it is originated and manifested from. As in the nature 
a plant gets material from the ground, dissolves it, and then gives it back 
and this definite natural law runs in the stars, planets, etc. as well; the 
same principle is governing the thought, for "thought will dissolve and go 
back to its origin." "'* 
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Should we call our origin God or should we call it the Absolute, 
we shall anyhow return to it. 
"We all came from God, and we are all bound to go back to God. 
Call that by any name you like, God, Absolute, or Nature, the fact 
remains the same. 'From whom all this universe comes out, in whom all 
that is born lives,and to whom all returns.' This is one fact that is 
certain." ^^  
"Consciously or unconsciously ,therefore, the whole universe is 
going towards that goal .The moon is straggling to get out of the sphere 
of attraction of other bodies, and will come out of it ,in the long run". ^^  
Nature of Man 
Vivekananda, like many other thinkers, believes in a duality of 
spirituality and materiality in man and holds that man is a unity of the 
physical and spiritual. 
"We know that man has a body, eyes and ears, and he has a 
spiritual nature which we cannot see." ^^  
As he himself asserts, despite previous Hindu philosophers who put 
emphasis upon treating body as something worthless or even as nothing, 
he, alongside with Muslims and Christians, tried to choose another way 
which was paying more attention and respect to the body. ^^  The physical 
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nature of man consists of the biological, the bodily, and the psychological 
aspects. 
Although Vivekananda sometimes mentions a subtle body or some 
other bodily centers, the body plays a key role in comprehending man's 
physical nature. 
Vivekananda holds that man is superior to other existents even in 
his physical aspects. It does not mean that he is endowed with greater 
strength or keener senses than other animals, for some animals are ahead 
of him in this respect. Rather, it means that his physical powers are better 
organized and indicate a greater unity - a sense of purpose and choice can 
be observed in his reactions to different. Thus presence of the brain-
system in man's body makes him higher than any other species and grants 
him a distinguished situation among other animals. ^^  
Another important point in his opinion concerning the difference 
between man and animal is conquering the nature by man which could 
never be found in animal. In this connection he asserts : 
"What is the difference between men and animals? ..."Food and 
[sleep], procreation of the species, and fear exist in common with the 
animals. There is one difference : Man can control all these... Animals 
cannot do it. Animals can do charitable work. Ants do it. Dogs do it. 
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What is the difference then? Men can be masters of themselves. They can 
resist the reaction to anything.... The animal cannot resist anything." *^ 
Man's main characteristics is to think, but not in a mechanical way : 
"A man should be free to think specially spiritual thoughts. Just 
because this assertion of independence, this proving that man is not a 
machine, is the essence of all religious thought,it is impossible to think it 
in the routine mechanical way." *^ 
Now the question is that whether the man is endowed with another 
reaUty and fact besides his body and its physical process - which of course 
is more developed than other material existents - or not. Vivekananda's 
answer is positive. Based on Vedanta, he believes that man consists of 
three following substances : 
1. Body, in which lies instruments of such physical senses as eyes, 
ears, etc. 
2. Organs (centers), called Indriyas in Sanskrit,which govern our 
sensory instruments such as eyes, ears, etc. and in fact it is by them that 
seeing, hearing, etc. is done not by the eyes, ears, etc. which are merely 
instruments. 
3. Mind. Organs cannot have sense and sensory perception unless 
they are joined to another thing called mind. Should mind not join to 
organ due to its involvement to some other things organ would not have 
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any sense or any affection of the eye or ear even though there were some 
strange pictures or some shouting. For instance someone who is sunk in a 
serious thinlcing will not hear even the loud ringing of a clock. But if mind 
is not heedless of organ, it will react when some objective thing impresses 
the organ and by this reaction we become conscious of that. It is not 
enough if the mind itself shares the organ, but there should be a reaction 
in the form of will. This reaction is produced from another faculty 
(knowledge or intellect) which is called Buddhi. '*^  
Thus, here we have the external instrument, then the organ, then 
the mind, then connection of mind to the organ, and finally reaction of the 
intellect. When these are completed, immediately this idea comes that I 
see or hear the object and next there would be a perception and a concept: 
knowledge. But who is the seeing, hearing, knowing one? None of them. 
Shining is not from them. Shining of something in the mind is not 
dependent upon those beings, but beyond them there is something which 
is the real seeing and manifesting one called Atman in Sanskrit, that is, 
man's spirit."*^  
"Therefore there must be someone behind them all,who is the 
real manifesting, the real seer, the real enjoyer and He in Sanskrit is 
called the Atman, the Soul of man, the real self of man. He it is who 
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really sees things. The external instruments and the organs catch the 
impressions and convey them to the mind, and the mind to the intellect, 
and the intellect reflects them as on a mirror, and back of it is the Soul 
that looks on them and gives His orders and His directions. He is the 
ruler of all these instruments, the master in the house, the enthroned 
king in the body." '*'* 
We should bear in mind that Brahman and Atman are two pillars 
on them the whole Hindu philosophy is based and two terms without 
whose comprehension it is impossible to understand Upanishads."*^  
Vedanta treats the actuality of the soul as an undeniable fact and holds 
that man may doubt or deny everything else but himself, for by denying 
himselfhe has proved it.'*^ 
Following that school, Vivekananda considers existence of the 
soul a certain, definite thing and argues for that. His argument for this 
point that besides body and mind there is something else is that man has 
actions, behavior, and thoughts which differ from one another while there 
is a unity without any change in all conditions. That thing is definitely not 
body, for body is changing any moment. It is not mind too, for in any 
moment new thoughts are generated. It should be, therefore, the soul. He 
infers that the soul is unchangeable, formless, spaceless (for space is a 
kind of form which limits us) and present in all our actions. '*^  
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Following doctrine of Vedanta about the kind of soul's generation 
and actualization, Vivekananda believes tliat the soul, like the whole 
world, has not any temporal beginning; for what so ever of temporal 
beginning should have temporal end and since soul is an eternal being, it 
should not be of temporal beginning - although man's body will have 
temporal end and bodily destruction due to its temporal beginning' 
"But the indwelling spirit is related to the infinite and eternal life; 
it never had a beginning, and it will never have an end. One of the chief 
distinctions 
between the Vedic and the Christian religion is that the Christian 
religion teaches that each human soul had its beginning at its birth into 
this world; whereas the Vedic religion asserts that the spirit of man is an 
emanation of the Eternal Being and had no more a beginning than God 
Himself." '^ 
Soul and its Perceptions 
There are three kinds of instruments of knowledge in all existents. 
1. The lowest and foremost instrument is instinct which is evolved 
in most animals. The realm of acting by this instrument is naturally 
limited. 
2. Reasoning, which is the second instrument, is evolved in man 
and its realm is much more expanded than the previous. 
190 
3. Intellect can go somehow further, but cannot bear more 
development and should it act in those realms it would undergo 
bewilderment. 
This material world compared to the whole universe is like a 
particle compared to the Limitless. To attain beyond this particle, i.e., our 
perceived world, we need another instrument which is inspiration. This 
instrument specifically belongs to the God-men, but seed and sperm of 
those three instruments of knowledge can be found in all men with 
different degrees, of course. These three do not contradict one another. 
Rather, the higher level is the developed form of the lower one. For 
example, inspiration is the developed form of intellect, and so forth. ^ ° 
Man's Status and his Relation with God 
Studying status of man in the world, Vivekananda narrates the story of the 
creation of Adam after angels. 
"According to the Jews and Mohammedans, God created man 
after angels. He asked the angels to come and salute him, and all did so 
except Iblis; so God cursed him and he became Satan." '^ 
He holds that beyond this story lies this truth that human birth is 
the highest birth a creature can have.For other creatures including angels. 
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animals, etc.cannot attain tlie direct freedom except through human birth. 
Thus he emphasizes that man is the greatest in the world, 
"This human body is the greatest body in the universe, and a 
human being the greatest being. Man is higher than all animals and 
angels; none is reater than man. Even the Devas (gods) will have to come 
down again and attain to salvation through a human body." ^^  
In Vivekananda's opinion, God is the essential unity of everything 
and therefore is all-pervasive. He is eternal principle to whom time and 
change are irrelevant . He is Supreme Goodness in the sense that He is 
bliss and happiness who would grant goodness to every individual if he 
would fix up Him as his ideal and inspiration; a human God in the sense 
that man bears the spark of Divinity within himself on the one hand, and 
God has some human attributes only in order to make inter-
communication possible on the other, and that is why Vivekananda 
asserts, 
"He has human attributes. He is merciful. He is just. He is 
powerful. He is almighty. He can be approached, He can be prayed to, 
He can be loved in return, and so forth. In one word. He is a human God, 
only infinitely greater than man." '^  
The ultimate ideal of life and existence that can be reached 
through Love is God To explain further , he identifies Atman with 
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Brahman and believes that there is a difference between the real nature of 
soul and its apparent nature, but holds that this apparent diversity does not 
affect in any way the nature of man. Self or soul is all-comprehending 
existence appearing in a mainfold form. Vivekananda emphasizes this 
identity saying: 
"There is, therefore, but one Atman, one self, eternally pure, 
eternally perfect, unchangeable, unchanged; it has never changed; and 
all these various changes in the universe are but appearances in that one 
self." ^* 
He believes that although man is not aware of that identity, in his 
normal life, definite experiences and realizations prove that. A very usual 
example of such experience is that "one is capable of having in the face of 
adversities and problems - when he persistently tries to flght them out and solve 
them." ^^  
The fact that man is capable of encountering obstacles and 
difficulties and of solving them inone way or another is itself a truthful 
witness for the divine nature of man. Another witness is man's essential 
capability and power both in his individual and social activities to go 
beyond, to search for the truth, and to make himself transcendent while 
nothing can appear as an obstacle before him in this regard. Man 
undertakes obtaining knowledge or enriching his personality based on 
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doing good and noble deeds and thereby develops himself while is not 
content of his development and still wishes to go further. 
Of course, full comprehension of that identity and this aspect of 
man's reality is not possible by "our mental capacities and out of 
consciousness through the mind-body mechanism and our embodied 
existence" but we are in need of various spiritual efforts and attempts in 
order to attain such level. 
The way Vivekananda solves the problem of plural souls and 
plural births and deaths will become clear from what is mentioned above. 
AH are apparent affairs and not real due to this fact that the one Atman 
neither comes nor goes, neither dies nor is revived. But we have already 
mentioned that being apparent does not mean illusion. Rather, it means 
that as far as man is considering the multiplicity, it is real. So 
Vivekananda holds that man's finite aspects should not be treated as 
completely false. Man ignorantly believes in the reahty of the embodied 
state as well as plurality of selves and therefore considers this aspect as a 
reality. Man's perfection does not lie in complete annihilation of this 
aspect, but in its being raised and perfected. ^^  
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Man's Ultimate Goal 
As we know, the goal of religion in classic Advaita was to attain a state in 
which the self frees itself from consciousness of both self and world. 
Ramakrishna preferred the state of exalted devotion in which one 
abandons consciousness of one's self in order to play in the consciousness 
of God. ^^  
On the one hand Vivekananda holds that all perfections exist in 
man's soul, although it has not been actualized from its potentiality. 
Freedom and immortality are among those perfections. Vivekananda 
asserts that freedom is the real nature of man and freedom is not a quality 
belonging to the soul; Rather, the soul is freedom.^ ^On the other hand, he 
believes that "man normally performs his actions out of ignorance." He 
sometimes forget his real nature and makes mistake in distinguishing 
between real and unreal. He performs his actions in the wake of such 
mistake and it is those actions that, according to the law of Karma, mark 
his future. °^ Could he be freed from that ignorance and bondage and 
become aware of the freedom left in his essence, he would realize that he 
had never been in bondage. '^ 
Now, what is the ultimate destiny of the soul? Vivekananda's 
answer is "the realization of the nature of the soul's immortality." Although it 
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is not possible to demonstrate the soul's immortality in an exact and 
scientific way, it is not true to consider this concept as an unscientific 
notion or delusion, for ithasplayedakey role in the history of religion, 
and a notion cannot continue deluding generation after generations and 
ft) 
civilization after civilizations' Question about the nature of immortality 
is explained by Vivekananda in this phrase: 
"Often in the turmoil and struggle of our lives we seem to forget 
it, but suddenly someone dies — one, perhaps whom we loved, one near 
and dear to our hearts, is snatched away from us — and the struggle, the 
din and turmoil of the world around us cease for a moment and the soul 
asks the old question, "What after this?" What becomes of the soul?" " 
Immortality literally means deathlessness. Thus, when one calls 
the soul immortal he means that death in not the 'end' of the soul and soul 
survives death.This is the negative meaning of the term which is more 
easily acceptable. But concerning the meaning of positive we should 
notice that Vivekananda considers 'rebirth' as an aspect of immortality 
which means that immortality is getting out not only of this world, but 
also from the cycle of births and rebirths, 
Vivekananda believes that soul is immortal on the one hand, and 
he holds that immortality is a goal to be realized only by persistent effort 
on the other. 
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These to standpoints seem to be contradictory, but Vivekananda 
does not think so. First because without believing in immortaUty of the 
soul it is impossible to realize its immortality. We can say as the tree is 
potentially contained in the seed, the soul is able to realize immortality 
because immortality already exists in the soul. Secondly, as from the 
sperm to a perfect human being there is only one life we can conclude that 
immortality is the peak of man's growth an there is only one same basic 
being which manifests itself from the very beginning to the very end. ^'^ 
In this regard, Vivekananda says, 
"The whole of the manifestation of this one series, from the 
protoplasm upto the most perfect man, must be the very same thing as 
the cosmic life. First it got involved and became finer, and out of that 
fine something; which was the cause, it has gone on evolving, manifesting 
itself, and becoming grosser...there is nothing new, there will be nothing 
new. The same series of manifestations are presenting themselves 
alternately like a wheel coming up and going down." ^^  
Taking into consideration what we said, the ultimate goal of man, 
and even the whole universe, is to attain Brahman or Absolute and, to be 
more exact, to pass from ignorance to knowledge, to actualize himself, to 
realize that his and everything's reality is the very reality of Brahman, to 
understand that there is no existence but the Brahman's or the Absolute's, 
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and to comprehend that his soul is free, eternal, and absolute. Could man 
attain such state, he would be the complete knowledge, the complete 
power, and the one who is endowed with all attributes of perfection - a 
state which of whose attainment is of course in need of spiritual wayfaring 
and passing different levels of perfection. 
On the Way towards God 
According to Vivekananda, on the way towards God, this-worldly 
belongings and dependences are veils which should be removed. He 
asserts, 
"The sage wants liberty; he finds that sense-objects are all vain 
and that there is no end to pleasures and pains... When a man begins to 
see the vanity of worldly things, he will feel he ought not be thus played 
upon or borne along by nature... When one realizes this slavery, then 
conies the desire to be free..." " 
" There is one who never changes, and that is God; and the 
nearer we get to Him, the less will be the change for us, the less will 
nature be able to work on us; and when we reach Him, and stand with 
Him, we shall conquer nature, we shall be masters of these phenomena of 
nature, and they will have no effect on us." ' ' 
Vivekananda also says that: 
"The whole of nature is for the soul, not the soul for nature." '* 
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According to him, the way to the perfection is based on 
knowledge and action and ignorance is the source of all misery. 
To attain freedom and perfection, man should undergo some 
spiritual changes, 
"Until man's nature changes, these physical needs will always 
arise, and miseries will always be felt, and no amount of physical help 
will cure them 
completely. The only solution of this problem is to make mankind 
pure. Ignorance is the mother of all the evil and all the misery we see. Let 
men have light, let them be pure and spiritually strong and educated, 
then alone will misery cease in the world, not before." '" 
In Vivekananda's opinion, positive activities, following the 
criterion of Mean (to avoid going to extremes), having confidence, and 
escaping from the fear and weakness are some virtues necessary in the 
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way to the perfection. 
In Vivekananda's viewpoint reason and inspiration go alongside 
and real inspiration never contradicts reason, but fulfils it, 
"When you hear a man say, "I am inspired," and then talk 
irrationally, reject it. Why? Because these three states—instinct, reason, 
and super consciousness, or the unconscious, conscious, and super 
conscious states-belong to one and the same mind. There are not three 
minds in one man, but one state of it develops into the others. Instinct 
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develops into reason, and reason into the transcendental consciousness; 
therefore, not one of the states contradicts the others." ^^  
Negation of one's own self is a way to the perfection. 
Vivekananda says, 
"First it is feeling, then it becomes willing, and out of that willing 
conies the tremendous force for work that will go through every vein and 
nerve and muscle, until the whole mass of your body is changed into an 
instrument of the unselfish Yoga of work, and the desired result of 
perfect self-abnegation and utter unselfishness is duly attained." ^^  
Vivekananda holds that it is not possible to enjoy both transient 
and permanent at the same time. 
"You cannot serve God and Mammon at the same time... All 
prosperity which comes with Mammon is transient... Real permanence is 
in Him." ^* 
He also believes that to love the Truth is the only way to man's 
happiness, 
"The salvation of man lies in the great love with which he loves 
his God." '* 
He again holds that some characteristics are inevitable for making 
one perfect. 
"Three things are necessary to make every man great, every 
nation great: 
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1.Conviction of the powers of goodness. 2. Absence of jealousy 
and suspicion. 3. Helping all who are trying to be and do good." 
To become awakened and to ignore the material world would lead 
to taking into consideration the freedom and knowledge, 
"When man has been sufficiently buffeted by the world, he 
awakes to a desire for freedom; and searching for means of escape from 
the dreary round of earthly existence, he seeks knowledge, learns what 
he really is, and is free." " 
Ways of Realization 
Vivekananda believes that natures of individuals are not the same; they 
are different. In a general classification, people can be divided into four 
groups. Some individuals are active who, being endowed with potentially 
strong energy and power, are able to perform creative, good activities 
such as social services. Some are fond of perfections and beauties who 
enjoy from observing beauties and welfare in the world or thinking about 
them; they are people of love and mercy who love God-men and prophets. 
The third group are mystics and Sufis who are in search for exploration 
the existence and revelation of their inner truths in order to govern them. 
And finally the forth group are philosophers wish to attain whatever 
possible by their mental power. Vivekananda uses this division for the 
four-fold yogas. 
201 
Thus in his opinion the process of immortality realization by the 
soul and the freedom of the soul is yoga. 
"You must remember that freedom of the soul is the goal of all Yogas, 
and each one equally leads to the same result." '* 
This term, according to Vivekananda, reflects both Discipline and 
Union. The path to the realization of immortality therefore, is the path of 
these two factors: Disciplines which would lead to have the feeling of 
union. Such disciplines are related to cognition, feeling, and action. 
Vivekananda holds that all these three - the way of cognition, of feeling, 
and of Karma - are different ways leading to the realization of immortality 
and there is not only one kind of yoga incorporating all of them. 
To have better idea of these ways, let us discuss them separately. 
1. The way of knowledge, which is Jnana Yoga, is based on the 
realization that bondage is due to ignorance. Ignorance in Vivekananda's 
viewpoint is the lack of discrimination between the real and unreal. To 
compensate this, we need a discriminatory knowledge which consists of 
self-knowledge, knowledge of Brahman, and knowledge ofthe Unity of 
everything. 
Although studying or listening to the words of the teacher are 
necessary for acquiring such knowledge, they are not sufficient and one 
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should also be able to meditate upon the truths learnt, which in turn is in 
need of the practice of concentration on the nature of those truths. 
According to Vivekananda, to practice Jnana-yaga one should 
have Renunciation which means being freed from all selfishness and 
controlling the body, the mind, and the senses (a state called Vairagya) on 
the one hand and being impelled by nothing else but the longing to know 
the Brahman on the other. After this, concentration can be practiced by 
which the entire energy of the body is concentrated in the direction of 
knowledge. °^ 
2. The way of devotion and knoVing God through intensity of 
feeling, which is Bhakti Marga, is to convert ordinary emotion and love -
which according to Vivekananda is natural to man - into powerful 
feelings, and into Divine Love or Supreme Devotion.The Bhakti - yoga 
progresses towards the realization of the Supreme is of four stages. 
The first stage is the external worship in which idols and images, 
representations of Gods and Goddesses, incarnations and even prophets 
and God-men are all objects of devotion and worship. The next stage is 
prayer and repetition of God's name, chanting ofreligious hymns, and 
singing the songs of God's glory. In the third stage this kind of prayer is 
transcended in which a silent meditation commences and there exists for 
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the devotee nothing but God. And finally in the last stage the distinction 
between the devotee and the Supreme vanishes and the former becomes 
almost one with the latter. 
Vivekananda asserts that this Marga is the most convenient and 
Q 1 
the most popular of all these three ways. 
3. The way of action, which is Karma Marga, is according 
to Vivekananda "Karma-yoga ...is a system of ethics and religion 
intended to attain freedom through unselflshness and by good works. 
The Karma-yogi need not believe in any doctrine whatsoever. He may 
not ask what his soul is, nor think of any metaphysical speculation. He 
has got his own special aim of realizing selflessness, and he has to work 
it out himself." " 
What he says in this regard indicates that this way is a way of 
remaining in this world, in the midst of evil and good, and to work-not a 
way of asceticism and running away from this world - on the one hand 
and a way of working for unselfishness, which means that one's work has 
to be non-attached on the other. 
4. The way of psychology, which is Raja Yoga, is based on the 
pre-supposition that bondage is due to the distracting activities of the 
body and the mind and is the way to the realization of immortality by 
controlling the mind and the body by subjecting them to a plan of physical 
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and mental disciplines, which would involve certain yogic exercises of the 
psycho-physical nature. Although the final stage in this yoga is that of 
concentration as it was in the Jnana Yoga, here the conviction is that the 
perfect concentration can be practiced only when the individual 
completely puts the psycho-physical at ease and under his complete 
control. '^* 
In Vivekananda's opinion, any of these four different ways can 
take man to attain the desirable goal, if he follows it with sincerity and 
earnestness. 
These paths are not completely exclusive of each other. It means 
that the man of each way has something to do with other ways. The only 
point is that there should be a very strong and intense sincerity and a sense 
of purpose. Man may take any of these ways and enjoy its noble results, 
but a man who is in search for the ultimate perfection and wishes to reach 
the state of perfect man should take a method which includes all those 
four ways, otherwise he would only be a man of one dimension. 
Characteristics of the Perfect Man 
Although Vivekananda has not designated a specific, separate chapter of 
his writings to the perfect man. This notion plays a key role in his 
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philosophy and every know and then we see him using such terms as "the 
perfect man", "the ideal man", "the God-man",etc. 
According to Vivekananda's assertions in different parts of his 
writings, we can summarize characteristics of the perfect man as follows: 
1. The perfect man is freed from belonging to and dependence 
upon lusts, desires, belongings, longings, aspirations, recompenses, 
pleasures, sufferings, time and space, good and evil, matter and thought, 
... and so on; for all these would cause belonging and dependence - and in 
Vivekananda's own words "one's slavery" - which in turn would bring 
about bondage of spirit all of which are in contradiction to the perfect 
man's state who lives in the freedom and unlimited love. 
"The goal of each soul is freedom, mastery—freedom from the 
slavery of matter and thought, mastery of external and internal 
nature."*^ 
Attaining the love of God, grants salvation to the perfect man. 
Vivekananda says: 
"Take some holy person... and think of his heart. That heart has 
become non-attached..." ^ 
and based on this viewpoint, he recites Krishna's answer to Arjuna; 
"Who is a person of established will? The man who has given up 
all desires, who desires nothing, not even this life, nor freedom, nor gods. 
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nor work, nor anything. When he has become perfectly satisfied, he has 
87 
no more cravings." 
It is the perfect man who exercises control over his senses and 
oo 
sensations and not the latter over the former. 
According to him, although the perfect man is in this world, he has 
on 
no sense of ownership which is in fact belonging to the material world. 
2. All worlds, attributes of perfection, powers, other actual 
existents,... exist in the perfect man.Of course all these potentially exist in 
all men, but it is the perfect man who actualizes those potentialities. He is 
the source of everything. Vivekananda says: 
"The man from whom this veil is being lifted is the more knowing 
man, the man upon whom it lies thick is ignorant, and the man from 
whom it has entirely gone, is all-knowing, omniscient... All knowledge, 
therefore,... is in the human mind" ^ 
"The soul is God, and every human being has a perfect divinity 
within himself, and each must show his divinity sooner or later." ^' 
"He has seen the glory of the Self and has found that the world, 
and the gods, and heaven are ... within his own Self." '^ 
Again he says: 
"Man has inflnite power within himself, and he can realize it - he 
can realize himself as the one infinite Self." '^  
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It is due to this characteristics that his perfections reach other 
existents and he becomes mediate of God's grace. Yivekananda says: 
"You are the blessed Lord of this universe, the one Almighty 
ruler of everything that is and ever will be, the one mighty ruler of these 
suns and stars and moons and earths and planets and all the little bits of 
out universe. It is through you that the sun shines and the stars shed 
their lusture, and the earth becomes beautiful. It is through your 
blessedness that they all love and are attracted to each other. You are in 
all, and you are all. Whom to avoid, and whom to take? You are the all 
in all"'" 
3. Since the perfect man has attained the Truth, he is endowed 
with the Umitless power. 
"He goes beyond. He reaches God. When a man is under control 
of his senses, he is of this world. When he has controlled the senses he has 
renounced." '* 
And has control over the whole universe including his own 
perceptions, feelings, sensations, motives, and tendencies - as already 
mentioned. Vivekananda asserts, 
"When I am bound by nature, by name and form, by time, 
space, and causality, I do not know what I truly am. But even in this 
bondage my real Self is not completely lost. I strain against the bonds; 
one by one they break, and I become conscious of my innate grandeur. 
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Then comes complete liberation. I attain to the clearest and fullest 
consciousness of myself—I know that I am the infinite spirit, the master 
of nature, not its slave. Beyond all differentiation and combination, 
beyond space, time, and causation, I am that I am." '^  
Again he says: 
"The universe is melting down: man draws nearer to God. For 
one moment he is real-God. He is re-differentiated-a prophet. Before 
him, now, the world trembles. A sleeps and wakes a fool - a man 
unconscious; and unconscious, he returns with infinite power, purity and 
love - the God-Man." " 
4. As the perfect man has attained God, he is safe from sufferings, 
changes, events, and so on. For him, world of matter is Maya and an affair 
of bondage. Vivekananda says, 
"But there is One who never changes, and that is God; and the 
nearer we get to Him, the less will be the change for us, the less will 
nature be able to work on us; and when we reach Him, and stand with 
Him, we shall conquer nature, we shall be masters of these phenomena of 
nature, and they will have no effect on us." '^  
Again he says: 
"We are not much disturbed when we see two puppies fighting 
and biting each other. We know it is not a serious matter. The perfect 
one knows that this world is Maya." " 
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5. The perfect man's knowledge is supreme and immortal; he has 
attained the state of certainty and seeing God; he knows the reality, 
himself, his world, and the absolute as such and therefore does not 
imprison his world in the finite world and his desires. Vivekananda 
asserts: 
"We are Brahman, we are immortal knowledge beyond the 
senses, we are Bliss Absolute." "*** 
"Perfect purity is the most essential thing, for only the pure in 
heart shall see God." '"* 
"The perfect man can remain in ignorance of minor matters not 
in his experience, but he can never be in error as to what his insight has 
actually realised. He is perfect here and now. He knows the whole 
mystery, the Essence of the universe." '"^  
6. The perfect man lives in God. 
"Those who have attained sameness or perfection are said to be 
living in God." ' " 
He is not distinguishable from Him, for he has become one with 
Brahman. 
"And so when a soul becomes perfect and absolute, it must 
become one with Brahman, and it would only realise the Lord as the 
perfection, the reality, of its own nature and existence, the existence 
absolute, knowledge absolute, and bliss Absolute." *"'' 
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7. Since the perfect man has attained God and lives in Him, all God 
exists in him. God's attributes are manifested in him. he is the most 
perfect manifestation of God, and even he is God Himself, on the earth. 
It should be noted that Vivekananda basically believes that men 
are all divine; but the difference between them is in the degree of being 
God's manifestation. 
"Man is divine, that all this which we see around us is the 
outcome of that consciousness of the divine... And the difference between 
us is caused by the greater or lesser power to manifest that divine." '"^  
And the perfect man is higher in such degree, for he lives in God. 
Vivekananda asserts: 
"The perfect man, is reached—just as a man who, wanting to see 
his face, looks flrst in a little pool of muddy water, and sees just an 
outline; then he comes to clear water, and sees a better image; then to a 
piece of shining metal and sees a still better image; and at last to a 
looking-glass, and sees himself reflected as he is. Therefore the perfect 
man is the highest reflection of that Being who is both subject and 
object." '°* 
8. The perfect man is limited from one aspect and is limitless from 
the other. 
211 
"Vedanta says: "We are free and not free at the same time." That 
means that we are never free on the earthly plane, but ever free on the 
spiritual side." '"^  
He holds at once unity and multiplicity; he lives in the midst of 
society while living alone at the same time. 
"The ideal man is he who, in the midst of the greatest silence and 
solitude, flnds the intensest activity, and in the midst of intensest activity 
flnds the silence and solitude of the desert. He has learnt the secret of 
restraint, he has controlled himself. He goes through the streets of a big 
city with all its traffic, and his mind is as calm as if he were in a cave, 
where not a sound could reach him; and he is intensely working all the 
time." '«* 
9. The perfect man is deployed of selfishness. He does not 
consider himself 'holy' - different and separate from others. He assists 
others in the way to the perfection. Vivekananda says: 
"They never say 'me' or 'mine', they are only blessed in being 
the instruments to help others. They are wholly identified with God, 
asking nothing and not consciously doing anything. They are the true 
Jivanmuktas - the absolutely selfless," '^' 
Perfect Man and Society 
Vivekananda holds that as the process of a blossom Is to dehiscence, the 
process of destiny of man and of society is to the divinity and perfection, 
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whether man is aware of this fact or not "°But the point is that whether 
this process, dehiscence, and perfection can be hastened by spiritual 
efforts, and removing obstacles. 
As one of our great philosophers says~in the case of the irrigation 
of a field, the tank is somewhere upon a higher level, and the water is 
trying to rush into the field, and is barred by a gate. But as soon as the 
gate is opened, the water rushes in by its own nature; and if there is dust 
and dirt in the way, the water rolls over them. But dust and dirt are neither 
the result nor the cause of this unfolding of the divine nature of man. 
They are coexistent circumstances, and, therefore, can be remedied. 
As it is seen in the Buddhist viewpoints as well as in the 
Upanishads, Vivekananda identifies Self and Atman with Brahman and 
Lord; and since this Self, which constructs the reality of man, is endowed 
with a variety of rays and manifests indifferent shapes the reality of all 
men is one and it is only delusion which makes us observe men as 
multiple beings. The more man can eliminate these delusions and realizes 
this fact, the more the attribute of perfection and divinity will appear in 
him. 
From the perfect man's viewpoint, who has absolutely eliminated 
selfishness, other individuals and even none of the existents in the world 
213 
are separate and independent from him and that is why his belonging and 
love to God, men, and other existents finds a deep, wide connection to one 
another. Assisting others, therefore, is a fundamental, basic principle 
which in Vivekananda's viewpoint should be observed as much as 
possible."' 
The role of the perfect man in the society, on the other hand, is to 
guide it to the spirituality and purity. Vivekananda says: 
"A God-man that must lead the way, that must be the centre 
round which all other elements will gather themselves and then fall like a 
tidal wave upon the society, carrying all before it, washing away all 
impurities."*'^  
The perfect man is like a ray of light who undertakes guidance of 
other men towards the improvement in the ultimate perfection. 
"A million lamps are lighted; but the first lamp goes on shining 
with undiminished light. The first lamp is the Guru, and the lamp that is 
lighted from it is disciple. The second in turn becomes the Guru, and so 
on. These great ones whom you call Incarnations of God are mighty 
spiritual giants. They come and set in motion a tremendous spiritual 
current by transmitting their power to their immediate disciples and 
through them to generation after generation of disciples.""^ 
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And thus following him is considered as an inevitable principle in 
the spiritual improvement, 
"Spiritual vitality can be given from one mind to another. The 
man who gives in the Guru. The man who receives is the disciple. That is 
the only way spiritual truth is brought into the world." "** 
since - as already mentioned - God's grace and mercy reaches all 
existents through him. 
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CHAPTER 6 
COMPARISONS AND REFLECTIONS 
1. The Essence of Reality 
1.1. Mawlawi Rumi treats the world and all existents as real and not as 
illusion and imagination. He holds that the existence is not actualized in 
one thing, but there are numerous beings from material to non-material 
that are endowed with actualization while being different from one 
another in levels of existential grades. Thus, they are at one on the one 
hand at different on the other. As the reflections of sun's one ray of light 
in different glasses creates in the difference and multiplicity granting them 
a variety of colours, when the essence of existence flows upon different 
quiddities make any of them different from others, 
Mawlawi Rumi holds that the origin of their generation and 
actualization is God, who is the real, independent, and needless being 
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while other beings are at once objective, real and dependent, poor, and 
needy. Some of his allegories concerning God's relation to creatures such 
as the sea and its waves and some of his saying such as explaining 
creatures as non-existents that look existents may lead us to think that he 
believes in the unity of existence (Wahdat al-Wujud ). 
1.2. MuUa Sadra, like Mawlawi, while emphasizing the reality of 
the universe puts his emphasis upon the 'pricipiality of existence' - a 
question to which Mawlawi was heedless - and believes that existence is 
not exclusive to one being (such as the Necessary being)' for besides Him 
there are other existents. Existence, however, commences from the 
Almighty as a needless existent and the necessary being and continues 
down to non-material and material beings. All those existents are common 
in the essence of existence, although they differ from one another in the 
intensity and weakness (gradation of existence). 
1.3. Aurobindo rejects the idea that there is only one reality (the 
Absolute) and other things are not endowed with any kind of existence. 
Although his words in some places that, the contradiction between 
personality and non-personality makes no sense when an individual 
attains perfection and such a contradiction is due to the levels before 
spiritual evolutions may make us think that he believes in a kind of 
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pluralism in the sense that the question of reality might lead to different 
conclusions depending upon the level ofperfection and wayfaring man 
holds. 
By rejecting both pure Materialistic viewpoint, which believes only in 
material beings while denying any kind of non-material existents and the 
viewpoint that separates this world and the world to come; Aurobindo 
proves his own viewpoint. He holds that body and spirit, individual and 
society, material and non-material being, this world and the world to 
come are all endowed with principiality and are all manifestations of the 
Almighty while matter is the room for dehiscence of the supreme. 
Vivekananda treats the reality, as having various levels and veils whose 
highest state is Sachidananda and lowest one is matter. 
1.4. Vivekananda does not consider material and abstract existents 
as illusion and imagination. Rather, he believes in them as actual and 
objective beings while emphasizing at the same time the existence of the 
Absolute. But the question is that how the relation between there existents 
with the Absolute is and how we can believe at once in both a 
undetermined shapeless being such as the Absolute and determined, 
describable beings such as God, man, world, nature, etc. Vivekananda's 
answer is a specific kind of pluralism and difference in looking. In the 
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looking of who is still in bondage of time, space, etc, manifestations of 
the Absolute, i.e., determined external beings, are taken into consideration 
while in the looking of one who is free from such a bondage it is only the 
Absolute who is taken into consideration. These different perspectives are 
not contradictory to one another and thus he offers his own viewpoint 
expressed as unity in multiplicity. 
It should be noted that Vivekananda's statement of such a pluralistic 
viewpoint is much more explicit than Autobindo's while is quite different 
than MuUa Sadra's and Mawlawi's viewpoint. 
2. Levels of Existence 
2.1.1 Mawlawi considers levels of existence as a circle divided into two 
arcs of descent and ascent whose highest point is the Almighty Necessary 
Being, who has all attributes of perfection in Himself absolutely and 
limitlessly. Next to Him is the permanent Archetypes (A'yan-e-Sabetah) 
or eternal forms that are forms of God's knowledge which have not worn 
the cloth of existence yet - they are existent by God's existence while are 
distinct from one another. 
2,2.1. MuUa Sadra, like Mawlawi, treats levels of existence as 
being consisted of two arcs of descent and ascent. The arc of descent, or 
journey from God, commences from the Almighty Necessary being. The 
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Almighty Necessary being is a limitless independent existence whose 
existence in the very needlessness, perfection while having all attributes 
of perfection such as knowledge, power, life, etc in a limitless way. His 
attributes are identified with His essence, and all other beings are the very 
need to Him. It should be noted that the Necessary Being in MuUa Sadra's 
viewpoint in distinct and different from His creatures and effects, there is 
no composition in Him necessitating need, and He is not mixed with any 
kind motion, inertia, need, time, space, etc. He too believes that 
permanent archetypes (A'yan-e-Sabetah) are forms of eternal forms in 
which destiny and nature of a thing to be created is drawn. 
2.3.1. Aurobindo believes in two levels concerning levels of the 
reality: (1) Descent, and (2) Ascent. According to him the highest, state in 
the level of descent is Sachchidananda who is the absolute being, reality, 
knowledge, power, delight, and bliss and is beyond motion and inertia 
that has created the universe. 
2.4.1. Vivekananda too believes in the descent and ascent while 
holding that Brahman or the Absolute is a unique, limitless, and an 
indescribable fact that is beyond varieties and changes. Like Aurobindo, 
he holds that attributes of knowledge, power, and bliss (Sat,Chit,Ananda) 
belong to Him and it is He who is the essence, reality, and the cause for 
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manifestation of all other beings. According to his pluralistic viewpoint, 
however, Maya is the power of Almighty creator and is the real cause of 
the phenomenal world. In his viewpoint Maya is neither existent nor non-
existent. For, on the one hand we can only consider the Absolute as an 
existent and that is why Maya is non-existent, and on the other as the Real 
is behind Maya and grants it its appearance of reality ,we can call it an 
existent. 
It seems that while there are a good number of common points in 
those four viewpoints concerning description of God or the Absolute such 
as being limitless; being beyond change, time, space, etc.; and having all 
attributes of perfection, there is a difference among them about 
personality of God in both Mawlawi's and Mulla Sadra's viewpoint and 
impersonality of Him in Aurobindo's - and more explicitly in 
Vivekananda's - one. Another difference is that in Mawlawi's and Mulla 
Sadra's viewpoint it is the essence of the necessary being that creates 
things while in Vivekananda's philosophy, it is the Maya - creative power 
of Brahman. On the other hand, there is a similarity between permanent 
archetypes and Maya in the sense that both of them are at once existent 
and non-existent. 
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2.1.2. Other levels of existence in the arc of descent in Mawlawi's 
viewpoint concerns the creatures which commences with the Expanded 
Existence or the first emanation (al-Wujud al Munbassit or Aql-e- Kul) 
which is flowing in all beings inferior to it while appearing in any level 
according to the latter's very form. Then, there are angels who are 
abstract; next is the world of man who has abstract soul; and the last level 
is the world of animals, plants, and solids. 
The arc of ascent has the same levels and, according to Mawlawi, 
the chain of existence commencing from God and coming down to the 
world of solids can return to Him in the arc of ascent by achieving 
perfection once more. 
2.2.2. Mulla Sadra holds that next levels of existence are existents 
in the world of intellect that are abstract and free from matter in all 
aspects. They play the role of mediator between God and creatures and, in 
turn, are cause of other existents. The highest among those existents is the 
first Emanation, which is the first creature of God. It has attained God and 
there is no veil between it and God. The reason why it is the mediator 
between God and other creatures is its similarity with God who is pure 
from any kind of imperfection on the one hand and its similarity with 
creatures on the other. 
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Characteristics of Mulla Sadra's image of the First Emanation is 
very close to the Expanded existence (Aql-e-Kul) image of Mawlawi. 
The last circle of the world of intellect is an existent called the Active 
intellect, which is the origin of generation of intellectual and general 
forms in the soul. 
When all levels of the world of intellect are generated the time for 
generation of their effects, i.e. existents of the world of Ideas would come. 
Although those existents are abstractand void of matter, they have some 
characteristics of matter such as quantity, shape, and so on. Next to them 
are existents of the material world which are effects of the world of Ideas 
and have such characteristics as change, motion, inertia, graduality, 
dividability, space, time, and so on. The world of matter has in turn some 
levels whose lowest level is the prime matter, which is endowed with no 
kind of actuality but acceptance and predisposition. Same levels are in the 
arc of ascent and that is how an existence in the lower levels of matter can 
gradually ascend higher levels. 
2.3.2. In Aurobindo's viewpoint the first existent emanated from 
Sachchidananda is the Supermind which is one like the former - and even 
a part of it which is not subject to multiplicity - and plays the role of 
mediator between Him and man and even all other beings. 
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The reason why Sachchidananda did not create creatures without a 
media is what on the one hand his existence is pure and absolute, and on 
the other hand the lower beings are subject to change, motion, inertia, etc 
In this respect the Supermind plays theroleof mediator between them, 
and thus the Divine manifests Himself as this world with the aid of 
Supermind and the process of self-limitation and self-individualization in 
the Absolute commences. The Supermind observes the principle of unity 
beyond the multiplicity and is endowed with a real, correct knowledge. 
Next to it is the Higher mind and then is the Mind whose 
knowledge is, contrary to the previous, mental. Then there is psyche, life 
or cosmic energy; and lastly the matter, which is the lowest levels of 
existence and manifestation of consciousness. 
What is just explained was due to the state of descent. In the state 
of ascent, exactly the same levels explained above would exist and all 
lower beings can attain higher levels through evolution. 
2.4.2 Vivekananda holds that all other existents are manifestations 
of Brahman, that is, statement of the creator in infinite forms. It means 
that the very infinite Brahman appears in the forms of existents of other 
levels. He expresses manifestations of Brahman firstly as God who is 
describable and has attributes; then as supreme, spiritual existence of 
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Atman or soul; then as man who has mind and body; and finally as 
animals, vegetable, and solid. The veryjoumey exists in the way to the 
perfection of lower existents that can attain higher levels by making 
themselves perfect. 
Here, alongside with all similarities in the levels of existence, we 
can observe differences in the viewpoints especially concerning creation. 
For instance, Vivekananda treats creatures as Brahman manifested in the 
state of creature while Mulla Sadra believes that although the essence of 
the necessary being is still in his own state and personality, his grace 
would appear as creature. 
3. The Evolutionary Journey of Existents to God. 
3.1. Mawlawi holds that all existents of the universe including 
material ones are God's effects, are needy to Him, and should receive 
grace of existence from Him; while all beings become new any moment. 
On the other hand, the principle of opposition governs the universe 
according to which any part of the world is in opposition to the other parts 
in order to follow its own way to the perfection. This opposition is 
necessary for them in order to receive grace and light of existence from 
the higher world. Thus, Mawlawi believes that the evolutionary journey 
of the world and man follows this way that matter and body changes into 
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animal, animal and some are eaten by man becoming a part of his body, 
then a sperm, then passing other evolutionally levels of embryo, until 
attaining a level in which they become, able to receive man's spirit 
coming down from the higher world - from God, That spirit follows the 
evolutionary journey in man's body until it even passes the world of 
angels and that is how the arc of ascent takes place. 
3,2. Mulla Sadra believes in the substantial motion and essential 
flow of all material existents holding that the essence and reality of a 
material being becomes new any moment. According to this kind of 
motion , the whole existence is in need ofGod's grace any moment and 
since the route world is taking is toward perfection, all motions (i.e., 
changes of potentiality of beings into actuality) are evolutionary. Matters 
throughout the world are moving toward higher perfection with their 
whole essence and identity and, of course, anything that achieves anew 
actuality should have necessarily been endowed with its predisposition. It 
is in this journey that material world - including man's spirit which at the 
beginning has a bodily existence - following this essential motion attains 
levels of vegetable, animal, man, and higher and it is in this way the arc of 
ascent in the existence is brought about. Like Mawlawi, he emphasizes 
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the principle of opposition in the material world as the ground for 
receiving the grace from God. 
3.3. Inspired by Darwin's principle of evolution, Aurobindo holds 
that it is in the ascent of lower level of existence that matter attains higher 
and higher levels and such an evolutionary motion exists in man both 
individually and socially. He believes that basically the reason why 
evolution takes place is that involution has already taken place and such 
perfection has been existing in that being beforehand. For instance, the 
reason why life can ascend to the Mind is that Mind has already 
descended into the life. In short, evolution cannot proceed out of nothing. 
3.4. Vivekananda too believes in theprincipleof evolution in the 
world holding that beyond all varieties and forms of different existents, 
ranging from protoplasm to the perfect man is, nothing but one life that 
manifest itself in various forms and shapes. 
For instance, plant elicits from a seed and while growing to a tree 
completes the circle and then turns back to a seed. The case concerning 
this journey, which, of course, is of an evolutionary direction, is the same 
with all existents. Since in any seed there is ability of becoming a tree any 
evolution is based upon an involution. For, it is impossible to achieve 
something unless it already existed in that thing. The principle of 
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evolution, therefore, exists in all beings inferior to the Absolute. This 
evolution is the manifestation of what already existed in them potentially. 
Thus we can observe that the evolutionary journey of existents has 
numerous, extra-ordinary similarities in the viewpoints of these four 
thinker. 
4. The world of creatures aims at God 
4.1. Mawlawi holds that anything cut off from its origin will finally return 
to it, and since all creatures are created by God, descending from that 
Almighty origin to the lower levels from the one hand and all attributes of 
perfection such as life, knowledge, power, etc. - among which is love, i.e. 
love to the origin they cut off from and wish to return to - are flowing in 
all existents in the world on the other; all existents in the world aim at 
God with love, knowledge, and life and finally would imposedly return to 
Him again. The aim of motion of all existents in the world, therefore, is 
Him. 
4.2. Mulla Sadra believes that since all existents are effects of God and 
God has all perfections as well as all attributes of perfection, on the one 
hand and an effect is a low level of its cause which reflects the latter's 
perfections based on their own capacity on the other, all existents of the 
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world are endowed with all such perfections as knowledge, power, etc. 
somewhat limitedly. One of God's attributions of perfection is His love to 
His essence, that is, God's love to the absolute knowledge, power, etc. 
which has caused creation of the world and manifestation of His 
perfections in the universe. All effects, thus, are endowed with this divine 
love based on their capacity. It means that all creatures are in love with 
the absolute existence power, knowledge, life, etc. This love flows in 
them and therefore creatures are consciously looking for attainment of the 
absolute perfection, that is, God. 
4.3. Aurobindo holds that all creatures of the world are consciously 
based on their specific levels and such a thing flows even in material 
existents. This point is not contradictory to another one which says that 
the less level of knowledge of an existent - such as a material one - is the 
more its ignorance is. On the other hand, the starting point of evolution is 
the very world of matter and ignorance from which existents move toward 
Sachchidananda who is the absolute knowledge. Attaining the absolute 
knowledge, which takes place through attaining the Supermind, is, 
therefore, the very purpose of elevatory, evolutionary motion of matter 
and other levels of the world. The conclusion is that all existents in the 
world look consciously for a specific purpose. 
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4.4. Vivekananda believes that every form of existent return again to 
what it is originated and manifested from. As in the nature a plant gets 
material from the ground, dissolves it, and then gives it back and this law 
runs in the stars, planets, etc. as well. The same principle governs the 
human beings.. Should we call our origin God or should we call it the 
absolute, we shall anyhow return to it. 
5. Composition of Man's soul and body 
5.1. /5.2.Mulla Sadra believes that man is composed of two sections of 
body and soul. Holding that body is material existent which is at union 
with the soul and serves the latter as an instrument for its perfection. 
Concerning the origin of the soul, he believes that it is originated 
materially but will subsist spiritually, what is, soul. The soul first appears 
as matter in the body being endowed with bodily characteristics and 
powers, then becomes more and more perfect in its gradual, essential 
journey through passing matter, vegetable, animal until it attains the 
human intellectual soul while in any state of those states it achieves 
characteristics of that state until the last state, which is human soul, 
achieves its ultimate perfection. 
Mawlawi too considers man as an existent having material and 
spiritual aspects being composed of soul and body. In his opinion, body is 
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like the shadow of soul and is used, as an instrument for development of 
soul while life of former is dependent upon the latter. 
Contrary to Mulla Sadra, he holds that soul is both originated and 
will subsist spiritually; that is, spirit at the beginning of its origination lies 
in the Heaven and is void of matter and body; Then when it is put in 
man's body, it would be affected by the material world until it goes back 
to its original world. According to this viewpoint, soul has neither 
temporal begirming nor temporal end. 
Anyway, both of these thinkers, benefitted from Quran's story of 
Adam's creation. They treat the soul as a breath of God until it is in the 
state of human soul who is through actuality of all its potential perfections 
presented by God to the angels who were obliged to bow down before 
him. 
5.3. Aurobindo believes that in man both spirit and body are principle 
and negation of any of them would mean an unrealistic and incorrect 
outlook to man. Man's body is like an instrument for spiritual activities. 
They are not contradictory to one another at all. The reason why 
something non-material, called soul, exists in man is that we feel within 
ourselves something whose characteristics are beyond matter. Besides, 
man cannot be satisfied only by satisfying his 'this-worldly' desires. 
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5.4, Vivekananda believes that man has both material and non-
material aspects. According to him, the following levels are to be found in 
man: 
1. Body or material aspect which has biological, bodily and 
psychological aspects which are common between him and animals -
although even in that very common point man has some distinct qualities 
such as his brain system or this fact that he can resist the reaction to 
anything. This body is like energy for sensory physical activities. 
2. Organ, which govern sensory instruments such as eye, ear, etc. 
and all activities, are conducted by it. 
3. Mind, without whose existence organs cannot pursue their 
activities and itself, in turn, is under control of intellect. 
All the above-mentioned things are rays and manifestations of the 
soul or Atman. 
Vivekananda treats soul as an eternal affair, which is, contrary to 
body, is beyond time, change, etc. 
6. Conceptual characteristics of man's soul 
6.1. Mawlawi believes that man has some levels as follows: 
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A. Spirit, which is something beyond body, but is to be found in other 
animals. Fivefold senses belong to this level of spirit by which needs are 
satisfied and sensory conceptions are actualized. 
B. Intellect, which makes him distinct from animal. It is sacred 
faculty by which metaphysical truths are comprehended and while 
keeping man away from leads him to the straight path. 
C. Revelation or inner inspiration, which receives inspiration form 
the higher world and then assists man to inform from that world. 
Using those three levels, man can make himself perfect in both 
theoretical (speculative) and practical aspects. In other words, even 
fivefold senses and material faculties can reflect the truth in themselves 
and play the role of an instrument in order to attain the higher world by 
becoming conscious and finding spiritual life. 
On the other hand, Mawlawi considers remaining in the steps of 
intellectual and mental perceptions as an incorrect, childish action, for it is 
impossible for man to attain his ultimate goal by following that way 
alone. According to him, the only way is intuitional conceptions. 
6.2. Mulla Sadra believes that soul has two faculties, speculative 
and practical. The first which is the faculty of man's mental knowledge 
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and in turn has some levels - first of which is 'material intellect' that has 
no knowledge and is merely preposition of knowing, second of which is 
actualized by acquisition of primary concepts and assessments, third of 
which is the ability ofthinkingby using his previous concepts although 
all of the preliminaries are not present in the mind, and last of which is 
'acquired intellect' in which all speculative knowing is actually present 
and man can attain a subject in conformity with the object, It is in this 
state that man is at union with the active intellect and thereby has 
achieved that specification. Alongside with those faculties there is a 
sacred faculty which can achiever the conclusion without using 
preliminaries. 
In addition to them, soul has some intuitional, and not conceptual, 
knowledge, which is above speculative faculties. Although speculative 
knowledge of man is in conformity with the intuitional world, there is a 
fundamental difference between them as if in the speculative knowledge 
man looks at something from a far distance while in the intuitional 
knowledge he receives and finds the very thing itself It should be noted 
that in Mulla Sadra's viewpoint there is no contradiction between 
intellectual, theoretical knowledge and mystical intuitions at all. Rather, 
while they emphasize each other they are complimentary to one another. 
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According to Mulla Sadra, man can complete his speculative faculty 
using reason and intellectual faculty and thereby prepare a ground for his 
spiritual wayfaring in order to complete his practical faculty and finally 
attain the position of the perfect man. 
6.3 Aurobindo believes that man should attain the supermind in 
order to achieve a real, actual knowledge and he is supposed to take some 
specific ways. Man's mind is at the beginning affected by imperfections. 
By understanding those imperfections and admitting his ignorance, man 
should enter the first level of human perfection, i.e., level of Higher Mind 
in which man's ii'tellect understands the relation between phenomena and 
makes some progress by using intellectual reasoning and observable 
witness, but cannot comprehend the whole reality or some of its realms. 
Scientists' and philosophers' intellects are like that. In the next step, 
intellect achieves the conclusion without bringing preliminaries into the 
mind but still observes things as multiple phenomena. (This step is what 
Mulla Sadra called the sacred faculty or Head) It seems that so far all 
steps were concerning mediated and mental knowledge. In the next step 
man, as a mystic, will observe truths, even for some moment, as a whole -
and not as multiple phenomena -which will lead to increase of love in 
him. He is, however, still an observer who is not sunk in the truth. The 
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last step is Supermind by attaining whicli man acliieves state of tlie perfect 
man and will be at union with the truth. 
6.4. Vivekananda holds that man's knowledge consists of some 
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levels as follows: 
a. A preliminary level in which the instrument is instinct which also 
is to be found in other animals. 
b. A level in which the instrument is reasoning. 
c. A level in which the instrument is intellect. 
d. A level in which the instrument is inspiration. This level, taking 
into consideration the difference in grades, belongs to the perfect man. 
Each higher level is an evolution of the previous one and they are 
not in contradiction to one another. 
7. The purpose of creation, necessity of tlie 'vicegerent' who 
is man 
7.1. Mawlawi holds that the purpose of creation is God's love to manifest 
Himself in lower worlds. He believes that God created different levels of 
other existents in order to make them manifestations and signs of His 
existence and thus any existent, based on its capacity, is a manifestation 
and vicegerent of Him. His perfect manifestation and vicegerent is, 
however, nothing but the Perfect Man who is the mediator between Him 
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and creatures, for the Perfect Man can reflect the Truth much better than 
others due to his sustainable relation to Him. In other words, the perfect 
man has gathered all levels of existent in the objective world, and while 
containing all worlds has passed world solids, animals, and angels and has 
attained the Truth. 
7.2. Mulla Sadra holds that God's purpose for creation is to 
manifest and appear His attributes and names in the lower level of 
existence as much as they are capable of due to both His expanded grace 
and Hid love to His essence. Since God is exalted from matter, 
contingency, motion, limitation, etc. cannot manifest His almighty 
essence in contingent existents, so it becomes necessary to have a 
vicegerent who has a perfect similarity with God on the one hand and 
with lower creatures on the other so that to reflect all attributes and names 
of God perfectly and to hand over essential graces of guidance coming 
from God to the lower existents. Such a vicegerent is nobody but the First 
Emanation or immediate creature of God in the arc of descent with which 
the perfect man becomes unified, in the arc of ascent passing all levels of 
perfection. But the question is that why man has occupied such position 
and not other existents, and the answer is that man's potential aspects at 
the beginning of his generation is more than angels, animals, plants, etc. 
241 
or, in other words, he is the weakest among the existents and the very 
weaimess and not having actually in animals, plant, etc. forms has made 
him not to occupy any determined, predictable position. This has granted 
man the opportunity to pass all levels of animal, and etc. and even the 
world of angels and to achieve a perfect similarity with the Almighty truth 
and while gathering all levels of existence and all worlds, i.e. world of 
matter, of Ideas, or intellect - become the manifestation of all attributes 
and names of God. 
7.3. Aurobindo asserts that the purpose of creation is that for Divine 
to manifest Himself as this world and the process of self-limitation and 
self-individualization in Brahman commences - a process not to be done 
but by Supermind which is a specific state of the existence and the peak 
that only the perfect man can attain, for he is the only existent who has the 
capacity and preposition of attaining such a state and to actualize Divine 
in his own existence in a perfect manner. 
7.4. Vivekananda expresses the purpose of creation as the 
manifestation of the Absolute and actualization of His embodiness in the 
world. An existent that receives most of the perfections and 
manifestations is man; for although man is materially and bodily affected 
by conditions of the world of matter and is naturally limited, he is 
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limitless in spiritual affairs and in fact has placed all worlds of creation in 
himself - which is the very unity in multiplicity. Any other existent that 
wishes to attain the highest perfection should necessarily do it through 
man, for man's capabilities and capacities to achieve perfection are more 
than any other existent and he can be the objective embodiness of the 
Absolute. 
8. Wayfarer to God 
8.1. Mawlawi Rumi holds that man's spiritual journey to God which is a 
voluntary return to Him (contrary to other existents who return to Him 
involuntarily) would become possible by following God's way, receiving 
the true knowledge, and purification of the soul. The spiritual revolution 
takes place in man's wayfaring to God is not less than the Resurrection 
when all existents are shaken, for the wayfarer, following the way of 
asceticism, while shakes all selfishness, lusts, and desires and annihilates 
his own existence into God's being. This cutting off from lusts and 
individual belonging is in face some kind of death (a death from 
belongings and selfishnesses), which would lead to a pure, sparkling life. 
In such a wayfaring man comes out from scale of selfness and annihilates 
his identification and selfishly, personal attributes into his beloved's 
threshold and goes further and annihilating himself from taking into 
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consideration even that annihilation. In such a station there is nothing but 
observing the Truth and that is how he subsists by the Truth's subsistence 
- exactly like an iron which by getting close to the fire receives 
specifications of fire - and while his essence becomes purified from any 
kind of dirt his whole existence would be filled with divine light and 
felicity. The Almighty Truth world appears upon his whole existence, 
then, making him subsist but in his own subsistence which would keep 
safe from any kind of destruction. 
What accelerates the return to God is love. For, it is through love 
that the wayfarer becomes so enamoured with the Truth that despite 
several other existents who consider the resurrection as something sad he 
cherishes a desire for it, for he knows that his meeting with the Beloved 
would occur that time. 
The way Mawlawi recommends in achieving such a station is the 
way of Faith (Iman) and good deeds, i.e. performing prayers and 
deserving other kinds of worship, offering social services for the sake of 
God, and concentration upon God. 
8.2. Mulla Sadra considers four journeys in order to attain practical 
perfection, as he believed in some levels in order for someone to become 
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perfect in speculative aspects. Practical faculty of the soul would conduct 
the four practical journeys. Those four joumies are as follows: 
a. The journey from the creatures to the Truth. When man sees 
the light of day in the world ofmatter, he is engaged in eating, drinking, 
etc. while is trapped like other animals in such qualities as lust, anger, etc. 
and is sunk in selfishness, this-worldly desires, and dark veils between 
himself and God. By getting awakened from such a needlessness and 
paying attention to spiritual pleasures, he passes the first step in the way 
of perfection. Then he becomes needless to incorrect pleasures, ignorance, 
obedience to lusts and selfishness, etc. and thus goes ahead in the way of 
the Truth. He migrates from multiplicity to the unity by putting away any 
other thought but what concerns the Truth while dealing with religious 
mortifications such as worshipping God, taking into account his, 
meditation, etc. which would lead to purification of his heart. He would 
gradually enjoy pleasures of love by loving the Truth and would thus pass 
the world ofmatter entering the world of Ideas. In that world celestial 
forms would appear to him. Since those forms and lights are limited he 
should not be satisfied with them. He should pass them by increasing 
divine services, deepening mortifications, and evacuation the heart from 
any love but the Truth's so that he can taste intoxication, ecstasy, and 
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longing. Now he can stabilize his divine observances in the world of Ideas 
and thereby enter the world of Intellect, of angels, or of overwhelming 
lights. In that world he would first observe intellectual forms which 
appear to him for a limited time and then disappear, but later he can 
stabilize observing them and thus actualizing them in his soul which 
would lead to appearance of the Truth to him, annihilation of his existence 
into the Truth's, attaining unity with Him, and in this manner the first 
journey ends. 
Here, we should not forget importance of loving God in this 
journey; for this love and ecstasy would overwhelm the wayfarer in such a 
way that he will annihilate himself into God so that he has not any 
attention to that annihilation. 
b. The journey from the Truth to the Truth : This journey, which is 
conducted by the Almighty Truth, is a journey from Truth's essence to His 
perfections and attributes one by one. Thus, the wayfarer knows them by 
intuition and thereby annihilates his attributes and deeds as well as his 
essence into the Truth. Here, he attains the circle Wilayat. In this journey 
he will observe no sign of any creature. Rather, he is melted away and 
sunk in the unity. 
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c. The journey from the Truth to the creatures. This is a journey by 
which the wayfarer returns from the station of annihilation to the station 
of consciousness and subsists by God's subsistence while observing again 
the lower worlds such as world of abstracts, of souls, and of matter. But 
this time he deserves all those worlds by intuitive knowledge and while 
seeing both the Truth and the creatures can inform from God's essence, 
attributes, and deeds. 
d. The journey from the creatures to the creatures by the Truth. 
Taking into consideration his knowledge concerning various worlds and 
causes of happiness or misfortune of man, in this journey he commences 
guiding, teaching, and educating people while this task never prevents 
him from observing God. Whatsoever he sees, he observes the Truth with 
it and, to be exact, he observes things by the Truth's light. 
The method MuUa Sadra suggests in order for man to make his 
practical faculty perfect is, based on the faith and good deeds, is 
purification of the outer aspect by observing such divine tasks as prayers, 
fasting, almsgiving, social services, etc. which covers both individual and 
social dimensions; and purification of the inner aspect from bad, this-
worldly, and selfish qualities as well as embellishment of the soul with 
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divine forms by going into the depth of the same divine, religious 
precepts. 
8.3. Taking into consideration some part ofhis views mentioned 
beforehand, Aurobindo holds that man should pass three steps in order to 
attain the station of perfection and to attain the level of supermind which 
is being at union with God and living with Him: 
a. Psychic transformation, which is to change axis of man's 
considerations from material needs to a higher intellectual, psychic level. 
In this level the wayfarer attains psychic personality, which is higher than 
material one, for before this transformation man has no evident awareness 
and he should be awakened. In this step, the psychic being will flow a 
purity, force and distinctness upon all man's heart, soul, and mind. 
b. Spiritual transformation. In this step the soul has become 
awakened and while regulating life, mind, and body attains higher 
knowledge and transcendence. By being spiritualized mind goes beyond 
all forms, figures, good and evil tending to comprehend what is one and 
thereby transcendent all dualities. Although the spirit has attained vision 
of unity at the end of this step, it has not been realized by the unity. 
c. Supramental transformation, which is the very actualization of 
spirit by unity. The result of this step is that supra mental presence would 
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change the matter, Hfe and mind while changing the nature of material, 
vital and mental. After this transformation, man would be endowed with a 
supramental existence and a divine life, his activities would be based on 
knowledge not ignorance, and he would be the manifestation of 
Sachchidananda. 
According to Aurobindo, the path to the perfection passes through 
yoga. Yoga is an attempt to attain Brahman and to become united with 
Him - an attempt which can actualize inactive faculties of man make him 
abandon his limited ego, and unite him with existence of the transcendent 
existence. 
Although determined destiny of the world is towards divine life and 
freedom from evils on the one hand and life as well as all actions are of 
Yoga which is going towards divine life on the other, as this yoga is 
consciously followed can accelerate that process. 
The Yoga he suggests is, of course, a comprehensive one consisting 
of all four Yogas. Aurobindo holds that each yoga takes into 
consideration only one aspect of man's development while neglecting 
other aspects. The aim of Hatha Yoga is various physical principles of 
body; Raja Yoga emphasizes the mind, jnana Yoga the knowledge, karma 
Yoga the action, and Bhakti Yoga the love. While emphasizing that those 
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yogas do not negate one another on the one hand and using all those 
methods on the other, Aurobindo presents the Integral Yoga for Integral 
perfection of man and that is why using this yoga would lead to the 
spiritual union of the wayfarer with the Divine as well as his freedom in 
the very body, this world, and consciously awakened ness not beyond the 
nature (contrary to other yogas whose freedom is from the nature and not 
in the nature.) His goal is also a more elevated one and thus he does not 
put emphasis upon breathing but offers a series of purification and 
spiritualization principles, which could be done by everyone. 
In his yoga not only is man devoted and united with the Truth, but 
the transcendent Truth manifests itself on the earth and is dehiscent. His 
yoga aims not only at individual's freedom, but at society and the whole 
humanity, by which the threefold revolutions mentioned beforehand 
would happen and divine life would be actualized on the earth. 
8.4. Vivekananda believes that all perfections exist in man's soul, 
but potentially only and must be actualized. The end of this wayfaring is 
to attain freedom and immortality. To attain this state, man should be 
freed from ignorance, move towards knowledge, and get of bondage of 
time, space, and causality,which is, in turn, connected to attainment to 
Brahman. It is in this state that he, himself, would become the absolute 
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knowledge, power, etc. To achieve such a state he should be freed from 
this-worldly belongings, dependences, veils, fetters, etc. and not be 
influenced by them. This needs some spiritual changes, knowledge, and 
action in order for man to purify himself and be freed from this ignorance 
which is mother of all evils. It is not possible for man to be after this-
worldly desires and in the meantime attain Brahman. In this connection, 
of course, the role of love in attainment to Brahman should not be 
neglected. 
Anyway, the wayfarer should take into consideration three 
important points and follows : 
1. Conviction of the powers of goodness. 
2. Absence of jealousy and suspicion. 
3. Helping all who are trying to be and do good. 
Vivekananda's viewpoint concerning this point that how one can 
attain human perfection is that since nature of individuals are different 
from one another - for instance some are active and energetic, some are 
familiar with and enjoy beauty and perfection who love God and prophets, 
some are after finding their inner truths and governing them such as Sufis 
and mystics, and some are in search for comprehending everything by 
mind as much as possible who are the philosophers - there should be a 
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specific kind of yoga suitable for any group. Based on one of the fourfold 
characteristics, any individual can choose one of the following yogas : 
1. Jnana Yoga, which is due to being freed from the bondage of 
ignorance (ignorance of himself, of Brahman, and of unity of all things) 
and comes from achieving knowledge. 
2. Bhakti Yoga, which offers the way of devotion and love in order 
to attain Brahman; The way of worshiping images and idols indicating 
male and female Gods; then prayer, recital, and religious songs; then 
silent meditation; and finally distinction between devotee and the 
Supreme vanishes and the former becomes almost one with the latter. 
3. Karma Yoga, which emphasizes action and good deeds. 
4. Raja Yoga, which is psycho-physical way and emphasizes 
control of mind and body. 
9.The Perfect Man as the mediator in God's grace 
9.1. Mawlawi holds that since the perfect man has attained God without 
any mediator and is the highest and noblest existent next to Him, all 
divine graces, material or spiritual, would reach the creatures through 
him. That is, because of God's will he has become the origin of all 
attributes of perfecfion in the creatures, such as life, knowledge, power, 
etc. The reason is that all of those divine attributes exist in this vicegerent 
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in a comprehensive manner and he controls the universe on behalf of God 
- while, of course, he is under God's control and his shower of grace. The 
natural conclusion is that without him it would be impossible for the 
universe to keep existing and that is why his existence is necessary in all 
epochs. In this connection, he believes that although circle of prophecy is 
closed by the prophet hood of Muhammad the circle of Wilayat whose 
task is upon the shoulders of the perfect man would continue up to the 
resurrection and has not been ended yet. 
9.2. Mulla Sadra holds that since the perfect man has been united 
with the reality of the First Emanation (The Expanded Grace) in the arc of 
ascent, all perfections and attributes of perfection would reach the 
creatures through him; he is the cause of life, existence, and all attributes 
of perfection in other existents; all beings exist because of him; and the 
world would not be void of him any time. His viewpoint in this 
connection is similar to Mawlawi's. 
9.3./9.4. Vivekananda considers the perfect man as the ruler of all 
worlds in the universe, is like a central point of a circle and a brilliant 
torch for the society it is through him (in his own word's, through Guru) 
that God's grace and mercy reaches other existents, Devas can attain their 
perfection through him, and in short he is all and he is in all. The perfect 
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man who is freed from bondage of time, space, and causality has become 
the reality and the essence of everything. Everything is from him and, 
rather, it is he who has become God. 
As we can see, these thi-ee viewpoints are very similar to one 
another concerning influence and emanation of the perfect man in relation 
to other beings, but Vivekananda's viewpoint about the perfect man 
becoming God is different than Mulla Sadra's and Mawlawi's who believe 
in him as the mediator in God's grace. 
Aurobindo holds that since the perfect man in his evolutionary way 
achieved to union with Supermind ,he became mediator between God and 
other creatures. 
It should be noted that Aurobindo as opposed to other viewpoints 
did not emphasize on perfect man's mediation concerning creation etc.but 
his emphasis is on his mediation and influence on spiritual aspects . 
10. The Perfect Man as the perfect manifestation of God's 
names and attributes 
10.1. Mawlawi holds that the perfect man manifests all attributes and 
names of God, for his ability to bear God's names and attributes and to 
reflect Him was more that all other existents and thus appointed by God 
as His manifestation and vicegerent in the world . As the perfect man is 
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annihilated in God, and no selfishness and belonging is remained in him, 
whatever he manifests is only God and thus to look to him is to look to 
God, for he is the real inflector of God. 
10.2. Using exactly the assertion of Mawlawi, MuUa Sadra says 
that since the perfectmanistheperfect vicegerent of God, the Almighty 
actualized the expansion of His kingdom in all levels - which is God's 
main purpose for creation - in him and thereby individuals organize their 
knowing of God by taking into consideration such an existent. The perfect 
man who has purified his mirror of existence from all leggings of 
selfishness and has treated the path of all God's attributes represents God 
and all of His attributes contrary to others who are limited and bounded. 
Since the perfect man has all existential levels and steps, he has 
manifested all names and attributes of the Truth. In other words, he 
reflects trustworthiness in representing those attributes and names, for a 
vicegerent should do so. 
10.3. Aurobindo holds that the perfect man who has actualized all 
of his potentialities and has attained God, reflects the attributes of 
Sachchidananda in himself systematically with a special harmony, for in 
his Divine being he has approached such attributes of Sachchidananda as 
Divine existence, Divine consciousness, and Divine delight and has 
255 
become statement of Sachchidananda on the earth. Thus, the ultimate 
purpose of the world which is explicit self-unfoldment and manifestation 
of Sachchidananda and his attributes in the world would be actualized by 
the perfect man. He harmonizes consciously individual self with total self, 
individual will with total will, and individual action with total action 
manifesting the Truth's existence, consciousness, and delight in his 
existence, consciousness, and delight - for he is at one with the truth. 
Aurobindo asserts that if among God's attributes of delight, power, 
unity, love, etc. we follow some, we shall limit God and our life. The true 
life is a harmony of all those qualities 
10.4. Vivekananda believes that the perfect man is the 
manifestation of all worlds, gods as well as existential attributes of 
perfection such as knowledge, power, love, etc. Although this ability is to 
be found in all human beings, the one who actualizes such an ability is the 
perfect man. In other words, the perfect man has actualized and embodied 
all divine attributes in himself and, thus, when he encounters Brahman he 
in fact encounters a reflection of himself in a bright mirror and basically it 
is the perfect man who is the blessed Lord of this universe. Since some of 
his assertions contain this notion that God is the very perfect man or the 
man who has found his Self, his viewpoint would differ from other 
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viewpoints. 
11. The Perfect Man's knowleSge 
11.1, Mawlawi holds that the perfect man's knowledge is an intuitional, 
immediate one - for he has annihilated himself into and is at one with 
God, knows God's names and attributes and thus observes all deeds as 
God's deeds - he feels mercy and warfare, comfort and difficulty, etc. 
from God and hence enjoys them all without being influenced of harmed 
by any of them. 
11.2. Mulla Sadra believes the perfect man, in addition to a true 
mediated ( conceptual ) knowledge, has an immediate one by which he 
observes the very nature of things and not their subjective( mental ) 
forms. God's infinite knowledge shines at the perfect man's soul who is 
the perfect vicegerent of God. The perfect man is the manifestation of 
God's knowledge and thus has observed all attributes of God, as well as 
lower worlds and their secrets not only conceptually but intuitionally. He 
sees God in everything and basically it is with the Almighty Truth's light 
that he looks at things and therefore observes both God and the creatures. 
11.3. Aurobindo asserts that gnostic individual has an absolutely 
different look to his own reality from others. This look has a spiritual 
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depth which is caused by knowledge and thus is a realistic look too. The 
artificial wall of ignorance he finds at the beginning between himself and 
other things is destroyed now when he has already experienced some 
spiritual transformation and is replaced by a viewpoint based on feeling 
unity with other personal existents and the whole universe alongside 
which would bring forms of variety of God's manifestations; for his 
consciousness is connected to the Divine consciousness or, in other 
words, self unfoldment and manifestation of Sachchidananda's knowledge 
are actualized in that human existence. The perfect man has such an 
intimate, deep knowledge of other's body, mind, and vital as if it is the 
same knowledge of God . He enjoys the perfection of others as he enjoys 
his own one. In such a case, his individual self is in harmony with total 
self, his individual will with total will, and his individual action with total 
action in a conscious way. He not only observes the Truth, but has 
become the latter's very reality. 
Aurobindo's emphasis on knowing one's own self and one's own 
existence in the actualization of Divine life is extra-ordinary. 
11.4. Vivekananda holds that the origin of all bondages is 
ignorance by whose removing bondage would end and all these 
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multiplicities observed would be changed into unity. The perfect man is a 
man who has achieved knowing his and others unity with the Absolute 
and knows himself, others, and Absolute at the same level. Perfect man 
has all actualized perfections; among them is knowledge which is 
supreme and immortal. 
12. The Perfect Man's power 
12.1-2. Using a quite similar assertion, Mawlawi Rumi and Mulla Sadra 
hold that since the perfect man is the mediator in all divine graces and 
essential perfections for all creatures on the one hand, and is the 
manifestation of the Truth's attributes among which is power on the other, 
he is endowed with a great power in order to deliver existence and both 
material, spiritual perfections to the whole universe and control it. He is 
certainly endowed with the power to control himself and his inner 
qualities. 
12.3. Vivekananda believes that since the perfect man has attained the 
Truth and has found his real self, he has a limitless power. His power goes 
beyond himself and he not only controls his own senses and inner powers 
but has become master of the whole nature. 
12.4. Aurobindo asserts that the perfect man, who is sunk in God, is 
able to control all of his inner powers bringing about a revolution in them. 
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But concerning his natural influence upon the worlds and other existents, 
Aurobindo does not place as much emphasis as Mawlawi and Mulla Sadra 
13. Resurrection in this world 
13.1. Mawlawi believes that by man's spiritual transformation, his 
spiritual resurrection is actualized, his existence is annihilated into the 
Truth's being, and such aresurrection would end his bond of separation. 
Mawlawi does not consider this resurrection less than the compulsory 
resurrection in which all existents return to the Truth. 
13.2. Mulla Sadraholds that since the spirit and inner aspect of the 
perfect man is transformed by divine manifestations and since he has left 
aside all selfishness, his resurrection would be established in this world 
before the compulsory annihilation of all existents and before entering the 
world of isthmus like all other existents. In such a resurrection, he leaves 
this world exactly as he left his mother's womb and comes out of his 
material body which to him is like a grave; dies fi-om this-worldly life and 
receives the Divine life of the Hereafter, and observing the here-afterly 
forms of other existents becomes possible for him. 
Yet, both Mulla Sadra and Mawlawi hold that the Resurrection of 
all beings which could compulsorily take place when the world comes to 
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an end would happen for man too and will receive his reward or 
punishment in that world. 
13.3. Aurobindo asserts that man would attain his ideals and 
perfection as well as Divine life and high consciousness in this world. 
Paradise of the perfect man would be actualized in this world and 
perfections in the higher worlds such as light of knowledge, reality, 
felicity, etc. would appear in him in the very earth. 
13.4. Like Aurobindo, Vivekananda believes that attaining 
perfection, joy, limitedlessness, and Brahman would be in this world. 
It should be noted that viewpoints ofthese two thinkers differ a lot 
from Mawlawi's and Mulla Sadra's due to the belief of formers in 
reincarnation, karma, and this point that man receives reward or 
punishment of his previous lives in this world. 
14. The Perfect Man is not influenced by Changes 
14.1. Mawlawi considers the perfect man as a man who has cut himself 
off from all lusts, desires, and determinations; has come out of his 
personal scale; has died from selfishness; has been freed from the prison 
of this world which has overwhelmed man as a womb overwhelms the 
embryo; and thus has become alive with an eternal life. 
261 
14.2. Mulla Sadra believes that since the perfect man is the perfect 
vicegerent of God, in his journey from the creatures to the Truth he leaves 
material qualities and selfish desires; sacrifices all of his aspiration in the 
way of the love of the Truth; and has no desire and belonging but paying 
attention to the Truth. 
The perfect man does not consider himself higher than others 
because of his perfections. There is no sign of hypocrisy in him, for he 
constantly observes himself before God and although takes people into 
consideration too he sees richness and perfection in the Almighty Truth 
and poverty and need in people and that is why he would not be excited 
by people's attention and encouragement. Rather, it is by looking at God's 
essence and mercy that he would be excited. 
14.3. Aurobindo considers the perfect man who has undergone 
spiritual change; has gone beyond all forms, figures, goods and evils 
which cause only belonging and dependence; has been freed from all 
limitedlessness; has left selfishness, seeking hegemony, and anything bear 
sign of belonging; and basically has controlled all his inner powers. Such 
a person would enjoy other people's development and perfection as much 
as enjoys from his own. 
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14.4. Vivekananda holds that although the perfect man is in the 
world and nature, he is freed from aspirations, belongings, desires, lusts 
and limitations of restricted ego, pain, space, time, suffering, matter and 
whatsoever causes slavery; and controls his essence, nature, and desires 
due to his living in the Divine life. 
15. Taking into consideration both Materiality and 
Spirituality 
15.1. Mawlawi Rumi does not consider material life, nature, and its 
manifestations as something to be totally avoided. Rather, he believes that 
consistency and dehiscence of the hereafterly life is only by this world of 
nature, for the hereafter is the extension of this very world in wider 
dimensions. He draws an analogy between this world compared to the 
hereafter and the embryo compared to the outside world. Another analogy 
he uses is a farm whose harvest would be in the hereafter. According to 
Rumi basically perfection and welfare cannot be achieved unless in this 
world and by this body and it is in this world and this body that divine 
attributes and names would be manifested. Man will attain the station of 
his perfection in this body and, in other words, body is like an instrument 
to take man to that perfection. 
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What is bad and interdicted is belonging and dependence to this 
world, selfishness, and other unacceptable qualities which would cause 
slavery of man to his desires. Thus he does not allow seclusion and 
getting away from people; but rather emphasizes guiding people and 
social services too much. 
15.2. Mulla Sadra considers the world of nature as a level of 
existence which is effect and creature of God and his names and attributes 
are manifested in it. The whole of this world indicates and manifests Him 
and should this world not be the divine spirit would not be blown into 
man and man's perfection would not be actualized. Body is an 
instrument,which is at one with the soul and completely assists man in his 
way toward perfection. It is in this world and this body the man turns 
toward God with love and knowledge. 
Like Mawlawi, Mulla Sadra reproaches seriously belonging and 
dependence to this-worldly desires as well as ignoring spiritualities and 
considers them as obstacles to man's perfection. That is why the wayfarer 
at the end of the third and fourth journey comes to the people and prepares 
himself for guiding them while offering them his sincere services. It 
should be noted that in this way the imperfection which Aurobindo in 
some viewpoints which believe in both this world and the world to come 
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while referring perfections to the hereafter is not to be seen in Mawlawi's 
and Mulia Sadra's viewpoints. 
15.3. Aurobindo takes into consideration both body and spirit as 
well as matter and non-material being while holding that heedlessness to 
any of them would cause deceleration and even divagation or 
incomprehensiveness in the way of man toward perfection depriving him 
from divine manifestations in the level of matter. Material body or world 
may become a place for manifestation of the supreme self despite all its 
materialistic characteristics. In other words, material and spiritual 
activities are complements to one another in the way to man's 
development. What is important, however, is that the perfect man is 
higher than being concerned with or belonged to the world of matters. He 
uses body and matter as instruments in which divine attributes are 
manifested while trying to actualize attributes of Sachchidananda in them 
more and more. So not only does not allow seclusion but emphasizes 
social services and reformation movements too much. 
15.4. Vivekananda too cares too much about world of matter and 
body. According to him, it is the very world of matter that the perfect man 
is actualized in as God's incarnation and it is in the very world of matter 
that perfection of matter in order to attain Brahman is brought about, and 
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it is this world that is to be known as a manifestation of Brahman. 
Vivekananda believes that some traditional Hindu viewpoints are 
imperfect because of their heedlessness to the body and holds that 
Muslims' and others' viewpoints should be taken into consideration in 
order to compensate it.Yet in his opinion dependence upon this-worldly 
desires is seriously reproached and he holds that man should overcome 
the world and not vice-versa. Thus social services and avoiding seclusion 
are considered among those principles emphasized by him. 
16. The return to God 
16.1-2. Mulla Sadra believes that the return of the perfect man to God is 
the very return to God with all of his attributes which commences from 
the end of the first journey and continues up to the end of the second one 
while the return of others - either imperfect men or all other existents - is 
a limited, incomprehensive one. For the worshipped of the perfect man is 
God with all of his attributes while the worshipped of others is God with 
only some attributes in a limited manner. For instance the return of a man 
who knows God only with the attributes of the Owner and the Ruler and 
has not treaded the way of the Merciful and the Compassionate would be 
to the name of the Owner and Ruler and would be veiled from names of 
the Merciful and the Compassionate. 
